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    Chapter 1 
1.1. Introduction 
Question: “Would you change your religious beliefs to marry the person you 
love? Why or why not?” 
Answer: “If I had to change my religious beliefs, I will not marry the person that 
I love, because the first person that I love is God who created me. And I have my 
faith and my principles, and this is what makes me who I am. And if that person 
loves me, he should love my God too. Thank you.” 
This quote was taken from the actual question and answer portion in the 
final round of the 2011 Miss Universe pageant in Brazil. The answer came from 
the candidate from the Philippines, Ms. Shamcey Supsup, who is a Christian 
from General Santos City in southern Mindanao. Her response did not make her 
win the Miss Universe title, but it won the hearts of many Filipinos. The pageant 
judges might not have appreciated her response, but it was favorably received in 
the Philippines which is predominantly Christian. Her response was a clear 
indication of a strong religious identification and avoidance of a religious out-
group. It seems that, for many in the Philippines as shown by widespread 
approval of her response through social media, religious identification plays a 
great role in social life including the choice of a future spouse.  
In a country where 81 percent rate themselves as somewhat religious (Abad, 
2001, p. 341), does this strong religious identification manifest itself in the social 
interaction with other religious groups? Does it shape intergroup attitude?  
This study investigates what constitutes this strong group identification and 
its relationship with a specific intergroup attitude and intention (i.e. contact 
avoidance) among university students who are often the most vocal sectors of 
society in the midst of intergroup tension.  
Why do we focus on university students? First, the nature of the research 
problem, which examines attitudes, can be best studied in institutions of higher 
learning known to be “the bastion of broadmindedness where the principles of 
justice, tolerance, equality, and liberalism find the most proponents” (Lacar & 
Hunt, 1972, p.4). Second, students provide snapshots of the “dynamics of 
present-day society and offer clues to its development in the foreseeable future” 
(Anthony, Hermans, & Sterkens, 2005, p.155). Third, students will become part 
of the educated population who will constitute future decision-makers and 
policy-makers in the private and public sectors. Fourth, students from the “Third 
World” have a special advantage of achieving an incipient sense of eliteness, 
which leads them to engage in political activism with relative effectiveness and 
“act as conscience of their societies” (Altbach, 1989, pp.107-108). Fifth, in the 
Philippine context, youth activism through student movements has been a 
significant political force in issues of human rights, economic equality, and 
nationalism (Montiel & Chiongbian, 1991, p.760), and in ushering “possibilities 
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of generating a movement that shall embody the ‘new politics’ of contemporary 
Philippine society” (Abinales, 1985, p.41).  
Born and growing up in times of protracted armed conflicts involving their 
own ethnic and religious groups, how do Filipino students belonging to 
opposing groups view each other? Is there group exclusion as expressed by 
contact avoidance among students of different ethnic and religious groups in 
conflict? In this study, contact avoidance is a dimension of group exclusionism.  
As a diverse society consisting of multi-ethnic and multi-religious groups, 
the Philippine population “can discern how they are variously united and 
divided into distinct groups that create in-group and out-group situation” (Saber, 
1974, p.4). This is because the Philippines has a marked majority and minority 
in its ethnic and religious composition. Christians are the majority while 
Muslims are the minority. Most Christian groups are affiliated and known to 
belong to certain ethno-linguistic groups such as the Tagalogs and Visayans. In 
the same manner, Muslim groups are conventionally known to belong to certain 
ethno-liguistic groups such as Maranaos, Maguindanaons, and Tausogs. There is, 
therefore, a fusion of religious and ethnic identifications for various groups in 
the Philippines. “Christians” and “Muslims” can be used as “shorthand labels 
for ethnic categories” (McKenna, 2008, p.124). 
Group size corresponds to relative power differences among differentiated 
groups. Usually, the majority wield power over the minority. Throughout history, 
conflicts have been waged by the majority to perpetuate the power differences 
and by the minority to close the gap and take the dominant position in their 
society.  
For example, election is an arena where groups try to stamp their 
dominance or voice their subordination to win support from their own groups. 
This is also where identification and contra-identification (i.e. characterizing 
out-groups with negative traits) become manifest. In the Philippines, election 
results historically highlight the discrepancy in group size of various ethnicities 
and religions as minorities struggle to win a seat or elective position in the 
national level. From 1995 to 2013, spanning eight national elections, no Muslim 
politician has won in the national level. Is this non-election of Muslims in the 
national level an indication of group exclusionism? 
Another interest of this study is the majority-minority position of various 
ethnic and religious groups. Does their position, either majority or minority, 
inform the degree of identification with their ethnicity and religion? Scholarship 
on intergroup relations has either taken a majority (Coenders, Lubbers, & 
Scheepers, 2007; Scheepers, Gijsberts, & Coenders, 2002) or a minority 
(Edlefsen, 1956; Poppe & Hagendoorn, 2004) perspective. Like the study of 
Dyer, Vedlitz and Worchel (1989) and Bratt (2002), this study takes both 
majority and minority perspectives to look at the influence of these positions to 
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members’ degree of ethnic and religious identification and the quantity, quality 
and extent of intergroup contacts.  
This introductory chapter discusses the research issues (1.2), history of the 
research setting (1.3), conflict in Mindanao since the late 1960s (1.4), and 
research questions (1.5). 
 
1.2 Research Issues 
Three research issues are investigated. The first issue is contact avoidance as a 
latent conflict (1.2.1). Second is the relationship between ethno-religious 
identification and contact avoidance. Third is the minority-majority attitudes 
towards contact avoidance. 
 
1.2.1 Contact avoidance as a latent conflict  
Scholarship has focused on manifest conflicts and their drama, history and 
consequences. For example, the 2005 Human Development Report (HDR) of 
the United Nations Development Programme (UNDP) features the 
consequences of manifest conflicts in war-torn countries. It underscores the 
direct economic and political impacts of these conflicts in society. However, 
unseen from this report are the latent conflicts in areas populated by groups in 
conflict or with history of conflict.  
In the 2005 Philippine Human Development Report (PHDR), the country 
report labels the non-monetary costs of existing armed conflict in Mindanao as 
“spillover,” within which prejudice, ethnic and social tensions, and illegal 
activities such as kidnap for ransom and drug trafficking are included (Human 
Development Network [HDN], 2005, p.3). Conflicts oftentimes drift to 
unaffected areas such as urban centers in the forms of strained relations and 
heightened tensions between identifiable groups in actual conflict within a 
country or abroad. This is the distinctive impact of latent conflicts. They disrupt 
social cohesion which facilitates integration of various groups in society. With 
conflict, a society disintegrates into differentiated groups. 
In the Philippines, the Mindanao conflict has displaced many members of 
these groups from their conflict-affected homeland. They migrated to cities like 
Cotabato, Iligan and Marawi in Mindanao and in the cities of Metro Manila in 
Luzon. They carried with them traumatic experiences and stories of the violence 
and conflict inflicted and caused by opposing groups. In these cities, they often 
found themselves immersed and living in mixed and open social spaces with 
rival and other ethno-religious groups. 
This study looks at social tensions and strained relations among ethno-
religious groups which are not explicitly expressed and seen in public. The study 
argues that these tensions and strained relations are indications of latent conflict 
among groups in Metro Manila and Autonomous Region in Muslim Mindanao 
(ARMM) and adjacent areas in the Philippines.  
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Scholarship has conventionally interpreted the Mindanao conflict “within 
the framework of historic ethno-religious conflict” (Abinales, 2000, p.2). Other 
studies, meanwhile, utilize alternative interpretive frameworks of the conflict 
such as state formation (Abinales, 2000), prevalence of clan feuds (Dayag-Laylo, 
2004), clash of interests over land and other natural resources and identity issues 
(Schiavo-Campo & Judd, 2005, p.2), migration (Tigno, 2006), “exclusionary 
political economy” (Lara & Champain, 2009), ancestral domain issues (Rodil, 
2010), and agrarian issues (Vellema, Borras, & Lara, 2011). Other frameworks 
of interpreting the Mindanao conflict might veil the complexity of the socio-
economic situation and political issues. However, it is difficult to dismiss the 
ethno-religious framework in trying to understand the Mindanao conflict 
because the groups involved are divided along ethno-religious lines. From the 
birth of the Moro National Liberation Front (MNLF) in the early 1970s to its 
disintegration and disarray in the late 1970s and early 1980s, until the 
assumption of Moro Islamic Liberation Front (MILF) and its aspiration for the 
Islamic state in Mindanao, ethnicity and religion were both primordial forces in 
the history of conflict and its peoples. 
Even within the Muslim ranks who engage in armed struggle for self-
determination, there have been cracks and division in the leadership and 
command of the liberation forces along ethnic lines. Due to wide-ranging 
differences in goals and interests among and within groups of people, conflict is 
potentially ever-present. Thus, social cohesion is always threatened by conflict.  
Conflict carries disruptive, dissociating and dysfunctional consequences on 
social cohesion (Coser, 1956). While conflicts are seen as expressions of 
dysfunctions in society, reciprocal repulsions between groups creates a sense of 
balance between them. The formation and maintenance of in-groups and out-
groups are essentially established in and through conflict (ibid.). Both manifest 
and latent conflicts boost in-group unity and feed social exclusionism. 
In clarifying the concept of conflict, Schmidt and Kochan (1972) identified 
three factors that lay down the prerequisites of a conflict in general. They are 
incompatibility of goals of at least two groups or parties, sharing of common 
available resources, and interdependence of activities. The existence of 
incompatible goals of at least two groups or parties sets the conditions of a latent 
conflict. The conflictive behavior in latent conflict is the acting out of the desire 
and perceived opportunity to interfere in the attainment of goals of others. The 
desire and perceived opportunity depends on the existence of shared resources 
and interdependent activities. Without these resources and activities, there may 
be no desire and perceived opportunity to interfere. Moreover, actual 
interference may be active or passive if there is non-cooperation of one group or 
party (ibid.).  
This passive interference through non-cooperation is a form of contact 
avoidance between ethno-religious groups in latent conflict. 
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Latent conflict is at times understood as a period or stage of a dynamic 
development of conflict escalation or progression (Deutsch, 1973; Galtung, 
1996; Lederach, 1995). However, latent conflict in this study refers to a situation 
where two or more groups have incompatible goals which leads them to perform 
passive interferences in the advancement of goals and interests of the out-groups. 
Latent conflict in the form passive interference through non-cooperation 
can lead to varying degrees of interaction, ranging from minimum interaction 
such as a faint feeling of the out-group’s presence to extreme contact avoidance 
or no interaction at all. In other words, intergroup contact avoidance leads to an 
absence of meaningful interaction among groups of people.  
The issue of latent conflict exists in various forms between in-group and 
out-group. One example is ethnic exclusionism, which entails unfavorable and 
negative attitudes towards ethnic out-groups. Studies have shown some of 
exclusionary dimensions of the latent conflicts involving these groups, such as 
exclusion and opposition to the presence of immigrants (Coenders, Gijsberts, & 
Scheepers, 2004; Gijsberts, Scheepers, & Coenders, 2004), voting for anti-
immigrant parties (Lubbers, Gijsberts, & Scheepers, 2004), and social distance 
(Poppe & Hagendoorn, 2004). In this study, intergroup contact avoidance is 
treated as a dimension of ethnic exclusionism (Coenders, Lubbers, & Scheepers, 
2007). Hereafter, intergroup contact avoidance refers to contact avoidance. 
 
Contact avoidance elaborated 
The seminal work by Bogardus (1925, 1933) on social distance has spawned 
many research works which explore people’s unwillingness to be in contact with 
certain distinct groups, such as students, immigrants, and minorities in different 
situations in the United States, South Africa, and Europe (Coenders et al., 2007; 
Edlefsen, 1956; Nix, 1993; Owen, Eisner, & McFaul, 1980; Pettigrew, 1960; 
Poppe & Hagendoorn, 2004; Verkuyten & Kinket, 2000). In the Philippines, 
earlier studies looked into the social distance between Filipinos and other 
nationalities (Catapusan, 1954; Hunt, 1954; Kanwar, 1956). Other studies 
looked into the social distance between groups, particularly Muslims and 
Christians, as consequences of undesirability of an out-group and anti-Muslim 
bias (HDN, 2005; Kim, 1973; Lacar & Hunt, 1972), and relative deprivation 
(Tolibas-Nuńez, 1997). Although religion and race (ethnicity) were found to be 
determinants of social distance (Triandis & Triandis, 1960), no study so far 
examines directly the degree of ethnic and religious identification of these 
groups in relation to social distance in the Philippines. If people strongly identify 
with their own ethnic and religious groups, do they tend to generally avoid or 
accept their out-groups? 
The concept of social distance was first defined as “the grades and degrees 
of understanding and intimacy which characterize personal and social relations 
generally” (Park, 1924, p.339). Similarly, working with students, Blalock (1967, 
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p.56) explains social distance as a dimension involving “the degree to which the 
student was willing to associate with persons of lower status and the degree of 
intimacy permitted with such persons.” Likewise, social distance “can be 
defined as avoiding contact with out-group members, and is motivated by a 
feeling of discomfort about that contact without explicitly denying ethnic 
equality” (Poppe & Hagendoorn, 2004, p.143). The desire for social distance is 
an indicator and measure of prejudice (Binder et al., 2009). 
As an indication of latent conflict in which passive interferences in the 
advancement of goals and interests of out-groups occur, contact avoidance refers 
to the degree to which people avoid situations and roles which necessitate shared 
resources and interdependent activities with members of out-groups. Examples 
of these situations and contact roles are being neighbors, close friends, 
classmates and a mayor of out-groups.  
 
1.2.2 Contact avoidance and ethno-religious identification 
There are a number of bases and sources for groups to acquire or reaffirm their 
identity. Some examples of these are “shared historical experiences or myths, 
religious beliefs, language, ethnicity, and region of residence” (Gurr, 1993, p.3). 
The identity construction enables individuals to belong to specific groups which 
may be in competition with and opposition to other groups. This poses potential 
cause for mutual intolerance and violence between competing groups (Sterkens 
& Hadiwitanto, 2009).  
In several cases, ethnic conflicts have blended well with religious fervor 
or religious conflicts have adopted an ethnic struggle for self-determination (e.g. 
conflicts in Nigeria, Uganda, Philippines, Balkans, Chechnya, etc.). Little (as 
cited in Fox, 1999, p.447) clarified this ethno-religious fusion and pointed out 
that “the actions of ethnic groups are also influenced by their religious 
frameworks regardless of whether or not these groups also constitute organized 
religiopolitical movements.”  
In anthropological literature, an ethnic group is defined as “a population 
which: 1) is largely biologically self-perpetuating; 2) shares fundamental 
cultural values, realized in overt unity in cultural forms; 3) makes up a field of 
communication and interaction; 4) has a membership which identifies itself, and 
is identified by others, as constituting a category distinguishable from other 
categories of the same order” (Barth, 1969, pp.11-12). For many groups of this 
type, “religion is not a matter of faith but a given, an integral part of their 
identity, and for some an inextricable component of their sense of peoplehood” 
(Horowitz, 1985, p.50). For these groups, there is a fusion of ethnicity and 
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religion in their identity. Thus, an ethno-religious group is one that has members 
who identify with a common ethnicity and religion.
1
 
 
1.2.2.1 Ethnic and religious identification 
Identification is a process of construction, articulation, and “recognition of some 
common origin and shared characteristics with another person or group, or with 
an ideal, and with the natural closure of solidarity and allegiance established on 
this foundation” (Hall, 1996, p.2). As a process, it does not stamp out the 
differences, rather it works across differences, and continuously “binding and 
marking of symbolic boundaries” (Hall, 1996, p.3). To support the process, it 
involves constituting what is outside of those boundaries (ibid.). Thus, 
identification with a certain ethnicity and religion creates an identity which 
includes and excludes simultaneously (Zialcita, 2005, p.3).  
Ethnic identification is a process seen through observance of, and 
adherence to, cultural values, norms, and practices such as the use of native 
language and rituals, while religious identification sees expression through 
observance of, and adherence to, specific religious rituals and convictions such 
as sacred images and symbols, interpretation of sacred texts, and truth claims 
(Sterkens et al., 2009). Thus, ethno-religious identification is a process that 
initiates the affiliation of people to a specific ethno-religious group in which 
they tend to develop in-group esteem and out-group hostility, i.e. contra-
identification. 
To what extent, then, and under what conditions, does an ethno-
religious identification make members of in-group avoid contact with out-
groups?  
The underlying phenomenon that creates simultaneously positive 
attitudes towards the in-group and negative attitudes towards the out-group is 
known as ethnocentrism (Adorno, Frenkel-Brunswick, Levinson, & Sanford, 
1950; Scheepers, Felling, & Peters, 1989; Sumner, 1906/1959). For religious 
groups, the same phenomenon is called religio-centrism (Sterkens & Anthony, 
2008). These negative attitudes or feelings towards members of out-group are 
known as prejudices (Stangor, 2000, p.1). Aversive prejudice in particular tends 
to find expressions in the form of social distance (Poppe & Hagendoorn, 2004, 
p.143). Moreover, avoidance is one of the five actions (aside from antilocution, 
discrimination, physical attack, and extermination) that a person with a certain 
degree of prejudice can do to out-groups (Allport, 1954, p.15).  
 
                                                          
1 For the purpose of pragmatism, ethnicity and religion are combined here as the term ethno-
religious group or identification because there is a clear overlap between the two in the target 
population. Ethnicity and religion are different though. It is a human right to change or leave 
religion, while it is obviously not the case for ethnicity.  
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1.2.2.2 Ethnic identification 
Recognizing the multidimensionality of identity, Ashmore, Deaux, and 
McLaughlin-Volpe (2004, p.80) provided a framework for collective identity 
which articulates several dimensions, such as “self-categorization, evaluation, 
importance, attachment and sense of interdependence, social embeddedness, 
behavioral involvement, and content and meaning.”2 Using social psychological 
and developmental perspectives, Phiney and Ong (2007) examined the 
conceptualization and measurement of ethnic identity and emphasized that 
ethnic identity undergoes a process, which involves individual actions and 
choices. The dimensions, based on Phiney and Ong (2007), are self-
categorization and labeling, commitment and attachment, exploration, ethnic 
behaviours, evaluation and ethnic attitudes, values and beliefs, importance and 
salience, and relationship between ethnic identity and national identity. Unlike 
Ashmore et al. (2004), they hold the view that ethnic identity, to certain extent, 
combines personal and group identities.  
The abovementioned frameworks overlap in the idea that the basic 
element of identification is a self-categorization or categorical membership to a 
group based on ascribed characteristics, such as ethnicity and religion (Ashmore 
et al., 2004; Phiney & Ong, 2007). Commitment dimension pertains to the 
strong attachment to one’s group. Ethnic behaviours dimension includes 
practices and actions such as using one’s ethnic language and associating with 
one’s in-group. Evaluation and ethnic attitudes dimension is about having and 
keeping positive regard and feelings towards in-group. Importance and salience 
dimension refers to the degree of importance attached to the group membership. 
We use the dimensions by Phiney and Ong (2007) because there are two unique 
dimensions, exploration and relationship between ethnic identity and national 
identity, which are relevant to this study. The exploration dimension 
acknowledges the developmental process of ethnic identification as it is very 
common in young adults and it continues over time. It seeks “information and 
experiences relevant to one’s ethnicity,” such as learning ethnic practices and 
attending cultural events and ceremonies (Phiney & Ong, 2007, p.272). The 
other distinct dimension is the relationship between ethnic identity and national 
identity. This dimension is relevant in the case of the Philippines where many 
ethnic groups exist. 
                                                          
2  Ashmore et al. (2004) distinguish between social identity and collective identity. They 
prefer to use collective identity because of the possibility of political consciousness and action. 
As a pyschological concept, they use collective identity to refer to the individual, rather than 
to a group (p.82). However, we use social identity for this study. According to Turner and 
Reynolds (2001, p.135), when self is defined as a social identity, rather than personal or 
individual identity, “group behavior is possible and emerges.” For them, a shared social 
identity depersonalizes perception.  
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1.2.2.3 Religious identification 
Glock and Stark (1965) presented a five-dimensional typology of religiosity, 
namely, experiential (degree of communion with the divine), ritualistic 
(performance of religious rituals and attendance to religious services), 
ideological (degree of acceptance of belief system), intellectual (knowledge of 
faith and sacred literature), and consequential (effects on daily lives). Three 
years later, Stark and Glock (1968) labeled these five dimensions as experience, 
practice, belief, knowledge, and consequences.  
The research of Lazerwitz (1973) on religious identification of Jews and 
Christians, which includes an ethnic aspect, provided another conceptual 
framework. Building on Lenski’s (1961) dimensions and Glock and Stark’s 
(1965) typology containing five distinguishable dimensions, Lazerwitz (1973) 
proposed a unifying conceptual scheme and research model containing eight 
dimensions of religious identification plus an ethnic aspect. These dimensions, 
which correspond to some of Lenski’s dimensions and Glock & Stark’s 
typology, are 1) religious behavior, 2) pietism, 3) religious education, 4) activity 
in religious and ethnic voluntary associations and charities, 5) ideological, 6) 
ethnic communal involvement dimension, 7) family socialization, and 8) beliefs 
about, and concern for, co-religionists in the world. While examining the 
relationships between these dimensions, he concluded that relationships were 
frequently weak. However, the findings of Lazerwitz (1973, p.217) generated 
two theoretical possibilities for further research. First, that the majority group, 
for example the Protestants in the US and Jews in Israel, “will develop a 
separation of their ethnic community from their religious life as maintained by 
Lenski”. Second, that the minority groups “will be more tightly organized and 
will bind together their community and religious lives.”  
Religious behavior and ritualistic (practice) dimension includes church 
attendance as an indicator of religious identification. There is an established 
relationship between church attendance and ethnic prejudice. Allport and Ross 
(1967) elaborated on that relationship: that church attendees are more prejudiced 
than non- attendees. They found that the relationship is curvilinear, and that 
people who have extrinsic motivation are more prejudiced than those with 
intrinsic orientation on church attendance. In other words, the former use their 
religion while the latter live their religion (Allport & Ross, 1967, p.434). 
Moreover, Scheepers, Gijsberts, and Hello (2002) further elaborated the 
relationship between religiosity and ethnocentrism. They found out that the 
more frequently people attend church services, the more prejudiced they are 
towards ethnic minorities. Furthermore, the findings of Coenders et al. (2007, 
p.26) confirm that “people who attend religious services avoid social contacts 
with immigrants more than people who never attend religious services.”  
When people hold both negative attitudes towards members of out-groups and a 
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certain degree of identification with one’s own ethnicity and religion, people are 
likely to avoid contacts with the out-groups and prefer to work with the in-group 
for the advancement of goals and interests of their own group. This study 
proposes ethno-religious identification as the independent variable that 
influences avoidance of intergroup contact. 
 
1.2.3 Contact avoidance and majority-minority positions 
Studies have shown that power differentials, status, and group numbers “play an 
important role in determining the degree to which ethno-linguistic groups are 
likely to behave as distinctive and collective entities within multiethnic settings” 
(Sachdev & Bourhis, 1991, pp.2-3). These factors have both separate and 
combined influences on intergroup behaviors and relations especially in stable 
and legitimate situations. Among these factors, the power differences among 
ethnic groups have the “more important determinants of discrimination and 
ethnic stratification in multiethnic societies” (ibid.). Interestingly, group 
numbers and majority-minority positions have confounding effects on 
intergroup behavior. Studies show that both majority and minority groups 
exhibit discriminatory tendencies against the out-group (cf. Sachdev & Bourhis, 
1991). The study by Dyer et al. (1989) on ethnic groups in Texas found out that 
minorities have similar views with the majority, i.e. they view positively the 
majority and negatively the other minority groups. The study attributes this 
finding to the social learning process, which causes people to imitate behaviors 
and attitudes of powerful models that are played, in this case, by the majority.  
In the Philippines, which group would show more discriminatory 
behavior in the form of exclusionary intergroup behavior such as contact 
avoidance - the majority, minority, or both?  
Discrimination by a majority group against a minority group is seen as 
the major cause of ethnic conflict, particularly if the conflict is fused with 
religious factors (Fox, 2000). When ethnic conflict becomes more religious, it is 
likely that discrimination will intensify (Fox, 2000, p.436). In both regression 
and correlation analyses, Fox (2000) found out that when there is a significant 
relationship between discrimination and autonomy grievances, the relationship 
is negative if the minority has similar religion with the majority; it is positive if 
the minority belongs to a different religion from the majority. When a minority 
expresses its grievances over autonomy, the discrimination is more likely if the 
minority is religiously differentiated with the majority; the discrimination is less 
likely if the minority is not religiously differentiated. Religion affects the extent 
of discrimination of the majority towards the minority (ibid.). 
In the Philippines, Muslims in the south, also known as Moros, wage an 
armed struggle for greater autonomy of their region where they are the majority. 
Since the Moros are religiously differentiated from the Christian majority in the 
Philippines, discrimination against them is more likely to occur. Marginalization 
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is a common strand from various grievances by the Moros, who believe that 
greater autonomy will reduce discrimination and improve their living conditions 
and social status. 
Discussing asymmetric conflicts, Mitchell (1991, p.25) points out that 
“both internal regime wars and ethno-nationalist conflicts take place between 
parties whose goals are quite different, one party being intent upon major 
change and the other favoring the defense of some status quo.” This discussion 
could also be applied to the majority’s goal and interest to defend the status quo 
and the minority’s attempt to achieve equality in rights and to make major 
structural changes in society to close the gap. Commonly, the protracted, 
separatist and deep-rooted asymmetric conflict would give rise to unarmed and 
silent supporters and adherents who identify with the goals and interests of the 
party that represent them (McKenna, 1998). In the Philippines, Macapagal and 
Montiel (2007, p.36) found out that the “low-power group” or minority Moros 
are highly sensitive to, and aware of, their unequal and unfair conditions 
compared to majority Christians, the “high-power group,” who are not sensitive 
to the inequality. 
The perspective of intergroup studies on contact avoidance usually 
takes either the position of majority (Coenders et al., 2007; Scheepers et al., 
2002
a
) or minority (Edlefsen, 1956; Poppe & Hagendoorn, 2004). Like the study 
of Dyer et al. (1989), Bratt (2002), and Human Development Network (2005), 
this study frames the phenomenon of contact avoidance from the perspectives of 
both majority and minority ethno-religious groups in the Philippines. 
 
1.2.4 Research Setting: The Philippines 
This section describes the Philippine population groups in 2010 (i.e. the time of 
the data collection of this research) by religion and ethnicity, their political 
landscape, economic conditions, and socio-cultural context in the national level, 
and then in the two regions, Metro Manila and ARMM and adjacent areas.  
 The Philippines, which consists of 7,107 islands, is the second largest 
archipelago in the world next to Indonesia. The three major groups of islands are 
Luzon, Visayas, and Mindanao. Among these islands, Mindanao is the closest to 
Malaysia, Brunei, and Indonesia, three Muslim-dominated countries in the 
Southeast Asian region. 
The Philippines is composed of diverse population groups whose 
geographical, historical, ethno-linguistic, and religious backgrounds stratify 
Philippine society. Ethno-linguistic and religious characteristics have been used 
to classify the population groups. For example, Saber (1974), identified four 
categories that reflect majority-minority relations and shape their dominant-
subordinate dimensions, namely, foreigners, the Christian majority, the Muslim 
minority, and the tribal minority. Hall (1991) categorized the Philippine 
population in three groups based on religion and provenance: Christians from 
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the lowland areas, Muslims from the south, and animistic tribal groups from the 
upland areas. Other authors emphasized the two geographic areas of the 
Philippines as the Christian north and the Muslim south (McCoy, 2001; Milligan, 
2003). In the context of this research, the Christian majority that is mainly 
located in the northern part of the country such as Luzon, the Visayas, and 
northern parts of Mindanao, and the Muslim minority that is mostly 
concentrated in southern Mindanao and Palawan (see Figure 1.1) are the 
subjects of this study. 
With regard to ethnicity, there is no real majority group, but there are 
dominant groups, i.e. Tagalogs and Cebuanos, among the ethno-linguistic 
groups in the Philippines. However, behind the religious divide are ethnic 
groups, which are commonly identified as either Christians or Muslims. The 
Tagalogs, Cebuanos, Ilonggos, Bisayas, Ilocanos, Bicolanos, and Warays are 
generally identified as Christians, while the Maranaos, Maguindanaons, Tausugs, 
and Iranons are known to be Muslims. To understand intergroup relations with 
ethno-religious entanglements, the Philippines offers a good case.  
This section does not only present the religious and ethnic groups in our 
research locations, but it also makes clear that tensions between these groups are 
closely intertwined with their political context, economic conditions, and socio-
cultural circumstances. In these subsections, we focus on the unequal access 
between Christians and Muslims to means of power and livelihood and their 
asymmetrical positions, which lead to the prejudicial treatment of one group 
towards another. 
 
1.2.4.1 Population groups by religion and ethnicity 
The following figures show the varied population groups of the Philippines by 
religion and ethnicity and the dispersion and concentration of certain population 
groups in specific areas. Colonial influences have shaped the ethno-religious 
divide and separated these groups from each other. 
More than 92 percent of the population of the Philippines belong to 
various Christian denominations, including the Catholics who comprise the bulk 
of the Christians (see Table 1.1). The Christian majority is found in all major 
islands such as Luzon, the Visayas, and even Mindanao. Based on the 2010 
government’s census on religious affiliations, the total population of the 
Philippines was 92,097,978 (NSO, 2010). The Catholics comprised 74.2 million 
or 80.58 percent while Muslims, who are mostly concentrated in southern 
Mindanao, comprised 5,127,084 or about 5.57 percent of the total population. 
The Muslims are a minority on the national scale. 
 However, southern Philippines contains areas that have Muslims as the 
majority. Muslims in these areas have, for centuries, resisted Christian influence 
from the north and waged a four-decade armed struggle for a separate and 
independent Islamic state.  
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The Muslims are largely known as Moros, a name with both ethnic and 
religious connotations. From here on, the terms Moros and Muslim Filipinos, 
will be interchangeably used to refer to the same group in contrast to the 
Christian group. It has to be qualified though that not all Muslims are Moros
3
 as 
there are converts from Luzon and Visayas who do not identify themselves as 
such, and not all Moros are Muslims as there are Moros who are baptized as 
Christians. But the vast majority of Muslims are Moros who are composed of 13 
ethno-linguistic groups,
4
 and the greatest majority of Moros are Muslims. To 
illustrate this very small difference in numbers between Muslims and Moros in 
the Philippines, the data presented in Table 1 show that there are 5,127,084 
Muslims or 5.57 percent of the population, while Table 2 shows that there are 
5,199,637 Moros or 5.65 percent.  
 
Table 1.1 Philippine population by religious affiliation (2010) 
Major Religious Groups Membership Percentage (%) 
Roman Catholics 74,211,896 80.58 
Christian groups 11,006,630 11.95 
Muslims   5,127,084    5.57 
Others (including tribal religions)   1,629,240   1.77 
No religion (including not reported)        76,570      0.001 
TOTAL 92,097,978 100.00 
 Source: NSO 2010 census (with some calculations by the author) 
 
For this study, two research areas with a reverse majority and minority 
composition of population in religious affiliations are chosen. Metro Manila is a 
majority Christian area with Muslim minority residents, while the Autonomous 
Region in Muslim Mindanao (ARMM) and adjacent areas have a Muslim 
majority population with Christians in a minority position. Both sites have 
diverse ethno-linguistic groups. 
                                                          
3 The Spaniards appropriated the name Moros for Muslims because of the similarities of 
religion, customs and traditions with the Moors who conquered and ruled Spain in the 11th 
and 12th century. It was an unintended compliment from the Spaniards (Tolibas-Nuńez, 1997). 
Due to numerous unpleasant and violent encounters with Muslims during the Spanish rule, the 
name Moro imbibed an idea of malice and prejudice in the Philippines (Rasul 2003). But the 
Moros tweaked the name into a unifying identity for the 13 ethno-linguistic groups that 
profess Islam as their religion. Nowadays, Moro is acceptable name to refer to the Muslim 
Filipinos. Official documents such as the 1976 Tripoli Agreement and the 1996 Peace 
Agreement use Bangsamoro to refer to the Moro nation. Even secessionist groups such as  
Moro National Liberation Front and Moro Islamic Liberation Front use the name. However, 
some people opt to be called Muslim Filipinos especially those Muslims who are not part of 
the 13 ethno-linguistic groups of Mindanao. 
 
4 The 13 Moro ethno-linguistic groups are Maranao, Maguindanao, Tausug, Sama, Iranon, 
Yakan, Kalagan, Badjao, Kolibugan, Jama Mapun, Molbog, Sangil, and Palawani. 
- 14 - 
 
Visayas 
Mindanao
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Ethno-linguistic groups in the Philippines are concentrated in various 
parts of the country, which consists of three major groupings of islands, namely, 
Luzon, the Visayas, and Mindanao. Mountains, plains, seas, and rivers often 
serve as boundaries and physical barriers among these groups (see Figure 1.1).  
 
                  Figure 1.1 Ethno-linguistic map of the Philippines 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Source: Howard the Duck (Wikimedia 
Commons,http://upload.wikimedia.org/wikipedia/commons/archive/b/b3/20100
902080644%21Philippine_ethnic_groups_per_province.PNG) with 
improvements by Noriko Hashimoto 
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Table 1.2 Philippine population by ethnicity based on language (2010) 
Major ethno-linguistic groups Number of speakers Percentage (%) 
Tagalogs 22,512,089   24.44 
Bisaya/Binisayas 10,539,816   11.44 
Cebuanos   9,125,637     9.91 
Ilocanos   8,074,536     8.77 
Ilonggos   7,773,655     8.44 
Bicolanos   6,299,283     6.84 
Maguindanaons   1,456,141     1.58 
Maranaos   1,354,542     1.47 
Tausugs   1,226,601     1.33 
Chinese        85,509     0.001 
Other Moro groups5   1,162,353     1.26 
Indigenous peoples (including Lumads)6   7,616,159     8.27 
Others (including foreign languages) 14,865,207   16.14 
Not reported            6,450     0.0001 
TOTAL 92,097,978 100.00 
Source: 2010 census (with summations by the author in the last four entries) 
 
The six biggest ethno-linguistic groups, Tagalogs, Bisayas, Cebuanos, Ilocanos, 
Ilonggos, and Bicolanos, are commonly identified as Christians. Among them 
however, there is no ethno-linguistic group that makes up the majority in the 
country. Table 1.2 shows that the largest ethno-linguistic group is the Tagalogs 
who comprise 24.44 percent of the country’s population. The Tagalogs are 
mostly found in the most populous island of Luzon where industrial Metro 
Manila is located. Tagalog comes from the word taga-ilog, which means those 
living near the river. Metro Manila is cut across by the Pasig River which 
stretches 25 kilometers from Laguna de Bay to Manila Bay. The Bisayas are the 
next biggest group with 11.44 percent, and the Cebuanos are the third biggest 
group with 9.91 percent of the population. Bisayas and Cebuanos speak an 
identical language. They are mostly located in central and eastern Visayas and 
northern Mindanao. Other major ethno-linguistic groups are the Ilocanos in 
                                                          
5  The other Moro groups are the Iranon (269,544), Yakan (202,314), Sama (453,478), 
Kalagan (68,442), Badjao (46,141), Kolibugan (40,323), Jama Mapun (39,953), Molbog 
(17,069), Sangil (16,014), and Palawani (9,075). 
6 According to the government’s National Commission on Indigenous Peoples, there are 110 
groups recognized by law as indigenous peoples of the Philippines. They are a “group of 
people or homogenous societies identified by self-ascription and ascription by others, who 
have continously lived as organized community on communally bounded and defined 
territory, and who have, under claims of ownership since time immemorial, occupied, 
possessed and utilized such territories, sharing common bonds of language, customs, 
traditions and other distinctive cultural traits, or who have, through resistance to political, 
social and cultural inroads of colonization, non-indigenous religions and cultures, become 
historically differentiated from the majority of the Filipinos” (Section 3 of R.A. 8371) 
Luzon 
 
Visaya
s 
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northern Luzon, Ilonggos in the Western Visayas, and Bicolanos in southern 
Luzon (see Figure 1.1). The biggest Moro ethno-linguistic groups are the 
Maguindanaons (1.57 percent of the total population), Maranaos (1.47 percent), 
and Tausugs (1.33 percent) who together comprise 77.65 percent of all the 
Moros. The Chinese, the only foreign Asian group of importance and who 
mainly live in urban areas, is very small with only 85,509 members. The 
Indigenous peoples, including tribal groups such as the Lumads, comprise 8.27 
percent of the Philippine population. 
 
Metro Manila 
Metro Manila is chosen as one of the research sites because it attracts migrants 
of various ethnic and religious backgrounds from all over country who are 
looking for economic opportunities. For those who are from conflict-torn areas 
such as Mindanao, the metropolis also offers physical security. Composed of 16 
cities and one municipality, Metro Manila, the country’s National Capital 
Region (NCR), is the center of political, economic, social, and cultural life of the 
country. Already one of the mega-cities in the world, it has a rapidly growing 
population. In 2010, the population reached 11,796,873 (NSO, 2010).  
Table 1.3 Population of Metro Manila by religious affiliation (2010) 
Major religious groups Membership Percentage (%) 
Roman Catholics 10,571,327   89.61 
Christian groups      886,290     7.51 
Muslims      105,094     0.89 
Others (including tribal religions)      231,498     1.96 
No religion (including not reported)           2,664     0.0002 
TOTAL 11,796,873 100.00 
 Source: NSO 2010 census (with some calculations by the author) 
 
Based on the 2010 census, Roman Catholics constitute the overwhelming 
majority in the metropolis with 10.5 million or 89.61 percent of the Metro 
Manila population (see Table 1.3). Various other Christian groups comprise 7.51 
percent, whereas Muslims comprise less than one percent or 0.89 percent. Other 
religious affiliations, which include tribal and animistic religions, cover 1.96 
percent of the Metro Manila population. 
Table 1.4 shows that the Muslim population continues to grow slowly 
in Metro Manila. Between 1980 and 2010, there has been a steady growth in the 
number of Muslims, from 0.02 percent to 0.89 percent. The last ten years (2000-
2010) saw an increase of almost 50 percent from 58,859 to 105,094. 
Metro Manila is located in the Tagalog-speaking region in the 
Philippines. That is why the Tagalogs who comprise 54.86 percent of the 
population are the dominant ethno-linguistic group in Metro Manila (see Table 
1.5). Other major ethno-linguistic groups found in Metro Manila are the Bisayas, 
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Bicolanos, Ilocanos, Ilonggos, and Cebuanos. The three biggest Moro ethno-
linguistic groups in Metro Manila are the Maranaos (50,622), Maguindanaons 
(26,147), and Tausugs (15,403). With the other 10 Moro ethno-linguistic groups, 
the Moros in Metro Manila make up 109,650 or 0.93 percent of the population. 
The Moros do not originate from the area but come from southern Mindanao, 
the homeland of the 13 Moro ethno-linguistic groups. They commonly profess 
to be Muslims. There is a small difference of 4,556 between the Moro (109,650) 
and Muslim (105,094) populations in Metro Manila. The communities with a 
heavy concentration of Muslims are located in Quiapo and Baseco in Manila 
City, Culiat in Quezon City, Tala in Caloocan City, and Maharlika Village in 
Taguig City. 
 
Table 1.4 Muslim population in Metro Manila (1903 – 2010) 
Year Muslim 
Population 
Percentage against Metro 
Manila Population 
Metro Manila 
Population 
1903          95 0.04    219,929 
1918  14,215 4.98    285,306 
1939     2,120 0.34    623,492 
1948     1,077 0.05    983,906 
1960        551 0.05  1,138,611 
1970        830 0.06  1,330,788 
1980     1,062 0.02  5,924,563 
1990   24,640 0.31  7,907,386 
1995   45,176 0.48  9,411,697 
2000   58,859 0.60  9,880,152 
2010* 105,094 0.89 11,796,873 
Source: Watanabe (2007, p.72) cited 1905 Census of the Philippine Islands, 1920-21 
Census of the Philippine Islands, 1939, 1948, 1960, 1970, 1980, 1990, 1995 Censuses of 
the Philippines, and 2000 Philippine Human Development Index. 
 *2010 Census of the Philippines. 
 
ARMM and adjacent areas  
The other research site is the Autonomous Region in Muslim Mindanao 
(ARMM) and adjacent areas in the southern Philippines. It is located in one of 
the country’s major islands called Mindanao, “land of promise,” and home to 
the so-called tri-peoples, consisting of Lumads, Moros, and Christian settlers. 
The southwestern part of Mindanao, however, differs from the rest of the island. 
It remains as the stronghold of the Moros in which they are the majority. That 
part of Mindanao belongs to the ARMM, which was created by Republic Act 
6734 in 1989 to provide political autonomy to the Moros. It was officially 
inaugurated in 1990 when four provinces, namely, Lanao del Sur, Maguindanao, 
and the small archipelago’s Sulu and Tawi-Tawi voted in a referendum to be 
part of ARMM. In 2001, a special plebiscite for the expansion of ARMM was 
held. In that plebiscite, voters in Basilan Province and Marawi City officially 
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joined the autonomous region, whereas 10 neighbouring provinces and 13 cities 
voted not to join the ARMM. However, the recently signed peace deal known as 
the Comprehensive Agreement on the Bangsamoro (CAB) intends to expand the 
territories currently under the jurisdiction of ARMM regional government. 
 
Table 1.5 Ethno-linguistic groups in Metro Manila (2010) 
Major ethno-linguistic groups Number of speakers Percentage (%) 
Tagalogs  6,471,422  54.86 
Bisaya/Binisayas  1,357,847  11.51 
Bicolanos     938,433    7.95 
Ilocanos     673,066    5.71 
Ilonggos     447,899    3.80 
Cebuanos     264,981    2.25 
Chinese       55,538    0.47 
Maranaos       50,622    0.43 
Maguindanaons       26,147    0.22 
Tausugs       15,403    0.13 
Other Moro groups7        17,478      0.15 
Lumads/Indigenous peoples      205,812      1.74 
Others (including foreign languages)   1,271,608    10.78 
Not reported               617      0.0001 
TOTAL 11,796,873 100.00 
Source: NSO 2010 census (with some calculations by the author) 
 
Table 1.6 Population of ARMM and adjacent areas by religious affiliation 
(2010) 
 ARMM Iligan City Cotabato City Total 
Pop. % Pop. % Pop. % Pop. % 
Muslims 2,979,814  91.72 30,576 9.52  200,370 73.77 3,210,760 83.58 
Catholics     62,596     5.00 254,718 79.31    64,430 23.72    481,744 12.54 
Christian 
groups 
      2,132     2.53   28,734 8.95      5,910    2.18    116,776   3.04 
Others        4,713     0.45     7,025   2.19         620    0.23      22,358   0.58 
No 
religion  
       532     0.29         103   0.00         279    0.10        9,914   0.26 
Total 3,248,787 100.00 321,156 100  271,609 100 3,841,552 100 
 Source: NSO 2010 (with some calculations by the author) 
In this study, we expanded the research setting to include two cities, Iligan and 
Cotabato, which are adjacent to ARMM. This is because the two participating 
universities, Mindanao State University-Iligan and Notre Dame University-
                                                          
7 The other Moro groups are the Iranon (2,559), Yakan (2,167), Sama (6,114), Kalagan (370), 
Badjao (1,024), Kolibugan (314), Jama Mapun (35), Molbog (928), Sangil (140), and 
Palawani (3,581). Among the Maranao, Maguindanaon and Tausug, the total Moro population 
in Metro Manila is 109,650. 
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Cotabato, in the survey are located in these two cities. Another reason is that 
Cotabato City is the seat of the ARMM government and Iligan City is located in 
Lanao del Norte, the other half of Lanao Provinces, the traditional homeland of 
the Maranao Muslims. These cities are in border areas of the ARMM and have 
religiously-mixed populations. 
 
Table 1.7 Population of ARMM and adjacent areas based on ethno-linguistic 
groupings 
 ARMM Iligan City Cotabato City Total 
Pop. % Pop. % Pop. % Pop. % 
Maranaos 865,266 26.63 29,870 9.30 6,928 2.55 902,064 23.48 
Tausugs 852,388 26.24      485 0.15 1,959 0.72 854,832 22.25 
Maguindanaons 610,134 18.78      69 0.02 158,496 50.28 768,699 20.01 
Other Moros8  651,993 20.07    550 0.17 32,298 11.89 684,841 17.83 
Ilonggos  50,639  1.56 4,061 1.26 12,121 4.46 66,821 1.74 
Bisaya/ 
Binisaya 
 47,759 1.47 159,252 49.59 17,751 6.54 224,762 5.85 
Cebuanos   30,231 0.93 100,429 31.27 17,340 6.38 148,000 3.85 
Ilocanos   12,616 0.39   1,520 0.47   2,807 1.03   16,943 0.44 
Tagalogs       
7,517 
0.23   1,609 0.50 12,606 4.64   21,732 0.57 
Bicolanos       290 0.00      391 0.12 160 0.00 841 0.02 
Chinese       204 0.00      439 0.14 656 0.24 1,299 0.03 
Lumads 111,700 3.44   9,005 2.80 3,357 1.24 124,062 3.23 
Others   3,530 0.11 13,476 4.20 4,645 1.71 220,098 6.78 
Not reported  4,520 0.14 0 0 485 0.18 5,005 0.13 
Total 3,248,787 100 321,156 100 271,609 100 3,841,552 100 
Source: NSO 2010 (with calculations by the author) 
 
Based on the 2010 census, the ARMM has 3,248,787 inhabitants (see Table 6). 
Muslims predominate with 91.72 percent of the ARMM population. The 
adjacent areas of Iligan and Cotabato cities have a population of 321,156 and 
271,609 respectively. In Iligan City, Muslims are the minority with 9.52 percent 
of the city’s population. In Cotabato City, Muslims are the majority with 73.77 
percent of the city’s population. Thus adding up the two cities with ARMM, 
eight out of ten people or 83.58 percent of the population are Muslims in 
ARMM and adjacent areas. 
Of the ethno-linguistic groups in ARMM and adjacent areas, the 
Maranao Muslims comprise 23.48 percent of the population, slightly edging the 
Tausug Muslims and Maguindanaon Muslims who comprise about 22.25 and 
                                                          
8 The other Moro groups are the Iranon (211,840), Yakan (153,503), Sama (290,315), 
Kalagan (81), Badjao (7,089), Kolibugan (182), Jama Mapun (21,624), Molbog (16), Sangil 
(42), and Palawani (149). 
 
- 20 - 
 
20.01 percents respectively (see Table 1.7). The two biggest Christian ethnic 
groups, the Bisayas and Cebuanos, only have a combined 9.70 percent of the 
population.  
 
1.2.4.2 Political landscape 
The Philippines is a democratic and republican state.
9
 Its government has three 
sovereign and interdependent branches, namely, executive, legislative, and 
judiciary. The executive branch, headed by a president, implements laws and 
governs the country. The legislative branch, which makes laws, is vested in 
Congress which is divided into the 24-member upper House of Senate and the 
287-member lower House of Representatives. The judiciary branch, which 
interprets and applies laws, consists of courts. The president is nationally elected 
for a six-year term of office and cannot be reelected. Every three years, half of 
the 24-seat Senate is up for election and senators are allowed to seek reelection 
once.
10
 The members of the House of Representatives are elected in two ways; 
by legislative districts and by sectoral party list election.
11
 There are two types of 
national elections. The first one is every six years for the synchronized election 
of the presidential and vice-presidential posts, half of the Senate seats, all 
positions in the House of Representatives and local government leaders, such as, 
provincial governors and city or municipal mayors. The second one is the mid-
term election, three years after the synchronized election, for the other half of the 
Senate seats, again all positions in the House of Representatives, and all elective 
positions in the local governments.  
 The Philippine political landscape has been characterized by a 
continuous exclusion of masses and an elite control of political institutions, 
dominance of patron-led and personality-driven political parties, and a powerful 
president (Hutchcroft & Rocamora, 2003, p.284). Elections and political parties 
are merely “tools used by elites in a personalistic system of political contests” 
(David, 2001, pp.24-25). Rival political clans do not pay attention to the 
ideological content of the political parties they are affiliated with (Lande, 1968, 
                                                          
9 See Article II, Section 1 of the 1987 Constitution: http://www.gov.ph/the-philippine-
constitutions/the-1987-constitution-of-the-republic-of-the-philippines/the-1987-constitution-
of-the-republic-of-the-philippines-article-ii/ 
10 Senators hold office for six years. They are eligible for reelection for another six-year term. 
If a senator holds a Senate seat for two consecutive terms, then he is barred from seeking a 
third term. 
11 In the 2013 election, 229 representatives were chosen from the legislative districts and 58 
from the sectoral party-lists. A party-list can win a maximum of three seats if it gains at least 
2 percent of the total votes cast in the party-list election. Each party-list has its nominees who 
win seats when it reaches the required 2 percent. By law, the number of allocated seats for 
sectoral party-list representatives cannot be more than 20 percent of the total number of seats 
in the House of Representatives. 
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p.734). That is why after election, politicians tend to switch political parties to 
be allied with the incumbent president, who has the power to allocate 
government’s resources. This alliance also builds a connection that might be 
crucial in the next election. Election results show that political parties with a 
consistent and strong ideological orientation tend to fail in Philippine elections. 
Despite the establishment of democratic institutions during the 
country’s independence, Philippine politics has been largely controlled by a few 
elite political dynasties. Political dynasty is a way by elites to persist and 
perpetuate their grip on power (Querubin, 2011, p.2). A good illustration is the 
2010 presidential victory of Benigno Aquino III, whose father was a former 
senator and whose mother was a former president. President Aquino is a 
Tagalog Christian and a member of Cojuangco-Aquino clan that is the owner of 
the vast landholding called Hacienda Luisita in the province of Tarlac in Luzon. 
His election was the second time that a daughter or son of a former president 
occupied the top political office in the country since the introduction of 
presidential elections in 1935. His predecessor, Gloria Macapagal-Arroyo 
(2001-2010), was the first one who rose to the top position as a child of a former 
president. It seems to be convenient for traditional political clans, which have 
occupied top positions, to stay in power as there is hardly an effective opening 
for competition and participation from non-traditional political clans (Hutchcroft 
& Rocamora, 2003, p. 274). Thus, the Christian politicians from Luzon and the 
Visayas have dominated the presidential elections since 1935. All 14 elected 
presidents have been Christians, and eight of them Christian Tagalogs. No 
politician from Mindanao, including Muslim politicians, has come close to 
winning the presidency and vice-presidency. Also in the last six senatorial 
elections (1995, 1998, 2001, 2004, 2007, 2010), no Muslim politician won a seat 
in the House of Senate. The last Muslim who won in the national election in 
1992 was Santanina Rasul, the first Muslim woman senator of the country. She, 
too came from an elite family and political dynasty in Sulu Province, Mindanao. 
Town and city mayors, provincial governors, and congressmen and 
congresswomen act as local bosses who personally monopolize control over 
economic resources and means of power in their territories (Sidel, 1999, p.22). 
The incumbent president serves as the national patron of these local bosses. 
Political dynasties or clans succeeded in controlling political positions at the 
national and provincial level through the years. Examples are the Ampatuan and 
Mangundadatu (Maguindanaon Muslims) of Maguindanao Province, Dimaporo 
(Maranao Muslim) of Lanao del Norte Province, Abubakar-Tan and Misuari 
(Tausug Muslims) of Sulu Province, Hataman (Yakan Muslim) of Basilan 
Province, Binay (Tagalog Christian) of Makati City, Estrada (Tagalog Christian) 
of San Juan City, and Cojuangco-Aquino (Tagalog Christian) of Tarlac Province. 
These are the families who, to stay long in power, combine coercive and 
persuasive power and the astute use of government machinery to serve the needs 
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of themselves and their followers. Legally, all members of the House of 
Representative and local government officials, i.e. provincial governors and 
town or city mayors, are given a three consecutive 3-year term limit. However, 
these term limits for elected officials have no significant impact on curbing 
persistent political dynasties in the Philippines (Querubin, 2011, p.26). More 
often than not, out-going officials let other family members run for their vacated 
public office while out-going officials often seek a higher elective position or 
take a temporary leave until they can compete for office again. Another 
common factor among all political dynasties is that they dominate in areas 
where there is a large majority of their own ethno-religious groups. The last 
three Tagalog Christian examples, namely, the Binay, Estrada, and Cojuangco-
Aquino clans, have simultaneously held national and local elected positions.  
In Tagalog-speaking Metro Manila, the seat of the national government, 
Tagalog Christian politicians have undue advantage over non-Tagalog 
politicians on media mileage and popularity, both at the national and local levels. 
As a result, several former city mayors of Metro Manila have succeeded in 
occuping higher positions at the national level to allow their family members to 
get hold of local positions. Notably, they are all Christian Tagalogs, such as 
Estrada of San Juan City, Binay of Makati City, Gonzales and Abalos of 
Mandaluyong City, Villar of Paranaque City, to name a few. While they are 
influential at the national level, their family members maintain power at the 
local level. At the time of my fieldwork, these political clans faced no serious 
challenge from Muslim or Christian politicians from other ethnic groups in their 
own turf.  
In ARMM and adjacent areas, particularly in traditional Moro 
communities in Mindanao, the datu
12
 or sultan system has merged and 
corresponded with the mainstream political and governance system (World 
Bank, 2003, p.10). As such, many datus/sultans like Dimaporo and Ampatuan 
have become government officials and political leaders who generally dispense 
the public goods as their own private goods to command loyalty of their 
followers. Many datus who become politicians rule in areas where their own 
ethnic groups are the majority (e.g. Maranaos in Lanao del Sur, Maguindanaons 
in Maguindanao, Tausugs in Sulu). Thus, there has been no ethnic political 
competition at the provincial level. The ARMM election for governor is, in fact, 
the only area with political competition among Moro candidates, but it is 
skewed in favor of the chosen candidate by the incumbent president. Since the 
first ARMM election in 1990, the winners (e.g. Candao in 1990-1993; 
                                                          
12 Traditional chieftain of pre-colonial and colonial communities. 
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Pangandaman in 1993-1996; Misuari in 1996-2001; Hussin in 2001-2005; 
Ampatuan in 2005-2009; Hataman in 2011-2016) have all been the chosen 
candidates of the presidents of those times. The electoral winners in ARMM 
regional election all came from the three biggest Muslim ethnic groups 
(Maguindanaons, Tausugs, and Maranaos), except the last one. In the recent 
May 2013 ARMM election, Mujiv Hataman, a Yakan Muslim and a member of 
a political clan in Basilan Province, won the ARMM governorship through the 
support of President Aquino. Hataman’s older brother also won as a 
congressman of the Basilan Province and another brother as a mayor of one of 
the towns in Basilan. 
On 1 March 2013, one female senator, Miriam Santiago, declared the 
Philippines as the world’s capital of political dynasties, with 178 active ones all 
over the country (Mendez, 2013). According to her, 18 of the 23 senators come 
from political dynasties and 73 out of the country’s 80 provinces have political 
dynasties. The main difference between the political dynasties in Metro Manila 
and ARMM and adjacent areas is the use of private armies or militias by the 
latter. This became again obvious with the Ampatuan massacre in 2009 when 
private armies and militias led and backed by Ampatuan clan killed 58 people 
including the family of a rival political clan in Maguindanao Province, the 
Mangundadato (International Crisis Group [ICG], 2009). The bloody incident 
caused the Ampatuan clan to lose power in ARMM because many clan 
members were imprisoned in relation to the massacre. It also enabled a member 
of another political clan and Maguindanaon Muslim, Esmael Mangundadato, to 
take power in Maguindanao Province.  
Mujiv Hataman, a Yakan Muslim, replaced then Governor Zaldy 
Ampatuan through the appointment made by President Aquino in 2011. 
Appointing a Yakan Muslim to head the ARMM regional government was a 
way to bypass the tense competition among the three biggest Muslim ethnic 
groups, namely Maguindanaons, Tausugs, and Maranaos. Hataman kept the 
ARMM top post through victory during the 2013 ARMM election. 
Like other political clans in Mindanao, the powerful Ampatuan clan 
gained and maintained power through its private army (Human Rights Watch 
[HRW], 2010, p.11). The insecurity posed by the armed conflict waged by the 
separatist Moro insurgents and terrorist activities by Abu Sayyaf in ARMM and 
adjacent areas is used to justify the maintenance of private armies by political 
clans in Mindanao.  
In the midst of the ongoing armed conflict in Mindanao, the private 
armies of the political clans in Mindanao complicate the national politics, but 
not as much as in ARMM politics. The armed conflict has brought innumerable 
human, economic, and social costs to both Christian and Muslim/Moro Filipinos 
in Mindanao. It is estimated to have a direct economic cost of around US$ 2-3 
billion and to have caused the death of more than 120,000 people and the 
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displacement of more than 2 million people (Schiavo-Campo & Judd, 2005, p.5). 
The social cost of the conflict is incalculable. 
In October 2012, President Aquino announced the signing of the 
Framework Agreement between the Philippine government and Moro Islamic 
Liberation Front (MILF) to end the conflict in preparation for an expanded and 
empowered Bangsamoro, a new political entity to replace the current ARMM. 
Then, on 27 March 2014, the Comprehensive Agreement on the Bangsamoro 
(CAB) was signed to officially mark the start of the process of creating the new 
political entity, Bangsamoro, which is yet to be created by a law and approved 
in a plebiscite in the proposed areas in Southern Mindanao. 
 
1.2.4.3 Economic conditions 
Economic inequality in the Philippines is the highest in the ASEAN region 
(World Bank, 2010; Virola, 2011). Its Gini coefficient 
13
 (.44) in 2009 topped 
Singapore (.42), Thailand (.42), Camboadia (.41), Indonesia (.39), Malaysia 
(.38), Vietnam (.38), Laos (.33) and no data for Myanmar and Brunei (Virola, 
2011). The inequality stems from the unequal access to land, labour, capital, and 
education. Because of unequal access to these important economic resources, 
poverty incidence in the Philippines in 2009 was pegged at 26.5 percent of the 
population and the government’s monthly poverty threshold for a family of five 
was set at PhP7,017 or US$147
14
 (ibid.).  
Due to the country’s ecological endowments of fertile lands and vast 
fishing grounds, the agriculture sector, including fishing and forestry, accounted 
for a 33.22 percent share of employment, whereas the service sector had the 
highest share of employment at 51.82 percent (National Economic Development 
Authority [NEDA], 2010). The agriculture sector contributed 11.84 percent to 
the gross domestic product (GDP), whereas the service sector contributed the 
biggest part to the GDP, with 57.07 percent (National Statistical Coordination 
Board [NSCB], 2012).  
In 2009, close to half (47 percent) of the total number of families 
derived their main income from the category of wages and salaries which 
include those from agricultural and non-agricultural sources (see Table 1.10). 
Entrepreneural activities served as the main sources of income to 27.90 percent 
of the total number of families. These activities include crop farming and 
gardening, livestock and poultry raising, wholesale and retail, manufacturing, 
and other entrepreneurial activities. One in every four families derived its main 
                                                          
13 Gini coefficient is a common measure of inequality. It ranges from 0 which indicates 
complete equality and 1 which reflects complete inequality. 
14 Based on the National Statistical Coordination Board (NSCB) 2009 exchange rate at 
PhP47.60=1US$. 
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source of income from the category of other sources of income, such as net 
share of crops, remittances, rental value of occupied dwelling units, family 
sustenance activities, and others. Moreover, agricultural activities such as crop 
farming and gardening, livestock and poultry raising, and net share of crops, are 
scattered over different categories of sources of income.  
 
Table 1.10 Total number of families by main sources of income (2009 national 
level)  
Main sources of Income Families Percentage 
Wages and salaries Agricultural  
8,746,000 
 
47.40 Non-agricultural 
 
 
Entrepreneurial 
activities 
Crop farming and gardening  
 
5,148,000 
 
 
27.90 
Livestock and poultry raising 
Wholesale and retail trade 
Manufacturing 
Other entrepreneurial activities 
 
 
Other sources  
of income 
Net share of crops  
 
4,558,000 
 
 
24.70 
Receipts from abroad (remittances) 
Rental value of occupied dwelling units 
Family sustenance activities 
Other sources 
Total 18,452,000 100 
Source: Department of Labor and Employment, 2009  
Note: Figures may not add up to totals due to rounding off. Family is counted as many  
times as the number of reported sources of income 
 
Remittances from overseas workers are becoming a major source of income for 
Filipino families. In 2012, the Philippines received more than US$24 billion 
from more than 11 million overseas Filipinos, making the country the third 
largest recipient of foreign remittances in the world (World Bank, 2012). The 
high volume of international remittances reflects the strong family ties between 
overseas Filipino workers (OFWs) and their families in the Philippines 
(Rodriguez, 1998, p.330). Remittances increase the income of families and 
create multiplier effects for the economy, especially for consumption and 
investments (Department for International Development, 2007). At the same 
time, remittances contribute to the inequality in household incomes (Rodriguez, 
1998, p.344).  
The inequality at the national level and regional level differs according 
to economic figures of Metro Manila and ARMM and adjacent areas. In 2009, 
among the 17 regions, Metro Manila had the lowest poverty incidence (3.7 
percent of the region’s population) and the highest average family income 
(PhP356,000 or US$7,479), far above the national average of PhP206,000 or 
US$4,328 and ARMM average of PhP 113,000 or US$2,373 (NCSB, 2009). 
The opportunity to earn a higher income and to realize upward social mobility 
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has continuously attracted migrants from rural areas to Metro Manila. Between 
1995 and 2000, when ARMM and other regions in Mindanao had negative net-
migration, Metro Manila was the top destination of inter-regional migrants 
(Ogena, 2012, p.1). 
 
Table 1.11 Total number of families by sources of income in Metro Manila and  
ARMM in 2009  
Main sources of income Metro Manila ARMM 
Families Percentage Families Percentage 
Wages and salaries  1,578,000 64.12   79,000 13.81 
Entrepreneurial activities 320,000 13.00 454,000 79.37 
Other sources of income 564,000 22.92   39,000 6.82 
Total 2,461,000 100 572,000 100 
Source: Department of Labor and Employment, 2009  
Note: Figures may not add up to totals due to rounding off. Family is counted as many  
times as the number of reported sources of income. 
 
In Metro Manila, two in every three families source their main incomes from 
wages and salaries (see Table 1.11). Christian Tagalogs who are predominant in 
this area have a wide array of opportunities for high-paying jobs (e.g. 
employment in national government, industries, and service sectors) and varied 
sources of income from manufacturing, retail and trade. Migrants from other 
ethno-religious groups, including the Moros from Mindanao, mostly have to 
compete for low-paying jobs, such as in construction works, housekeeping, and 
restaurant cleaning jobs. In many cases, employers chose not to hire applicants 
with Muslim sounding names (HDN, 2005; Morada, 2005). 
In contrast to the families in Metro Manila, three in every four families 
of ARMM who are predominantly Muslims indicate that their main sources of 
income are from the category of entrepreneurial activities, such as crop farming 
and gardening, livestock and poultry raising, and wholesale and retail trade (see 
Table 1.11). ARMM is surrounded by lakes, rivers, plains, and seas, which are 
main sources of livelihood for its population. For example, the Maranaos are 
known as “people living around the lake” (ranao means lake). In the provinces 
of Lanao del Sur and Lanao del Norte, where most Maranaos live, lies Lanao 
lake, the largest lake in Mindanao and the second biggest in the Philippines. 
Many Maranaos depend on Lanao lake for their livelihood. Aside from fishing, 
the Maranaos are business-minded and are known as entrepreneurs in big public 
markets in the cities (Matuan, 1985; Disoma, 2000). The Maguindanaons, on the 
other hand, predominantly reside in the Pulangi area, including the provinces of 
Maguindanao, Sultan Kudarat and Cotabato, on plain lands and near marshes 
along the Rio Grande de Mindanao, the longest river in Mindanao and the 
second longest in the country. They are primarily engaged in the farming of rice 
and corn for which the Rio Grande and its tributaries provide the necessary 
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irrigation (Accion Contra el Hambre [ACH], 2005). The Tausugs, another major 
Moro group, live in the province of Sulu, which is an archipelago in itself. 
Tausug means “people of the current” because of the waters from which they 
source their livelihood. The Yakans are predominant in the island province of 
Basilan, while the Iranons are coastal dwellers along the Maguindanao, 
Cotabato and Lanao provinces. They are known to be fishers in the sea 
surrounding Sulu and Mindanao. Many of the ARMM residents are farmers, 
fishers and seasonal workers on plantations and farms. However, Moro migrants 
in Metro Manila are publicly known as street sellers of digital video discs 
(DVDs) in public markets in Quiapo, Baclaran, Cubao, and Divisoria. 
By many measures, ARMM is the poorest among the 17 regions in the 
Philippines (World Bank, 2003). The Bank cited three critical factors that 
underscore the substantial disparities in economic indicators between ARMM 
and the rest of the country: extreme poverty, conflict, and historical 
disadvantage (World Bank, 2003, p.7). The poverty incidence of ARMM in 
2009 was 45.3 percent of its population, way above the national poverty 
incidence of 26.5 percent.  
 
Table 1.12 Percentages of the major sources of income of five major ethnic 
groups in the Provinces of Maguindanao and Lanao del Sur (% Households) 
 
Ethnic group 
 
Farming 
Farming 
labor 
 
Fishing 
 
Services 
 
Trade 
Government 
employee 
Maguindanaonsa 73.2 7.3 13.1 9.4 8.4  9.4 
Maranaosa 75.0 14.5 3.4 20.0 22.7 14.5 
Iranonsa 79.0 13.0 21.0 5.8 8.7  8.0 
Visayan settlersb 58.0 24.7 1.0 19.3 5.3  7.5 
Teduraysc 90.7 16.0 13.4 2.5 4.2  8.4 
Source: ACH. (2005, p. 59). A Vulnerability study of five ethnic communities in Maguindanao and 
Lanao del Sur. 
a 
Muslim ethnic groups 
b
 Christian ethnic group 
c 
Lumads (traditional animists) 
 
The 2005 vulnerability study by Accion Contra el Hambre (ACH), or action 
against hunger, provides a good snapshot of the socio-economic conditions of 
five ethnic groups (Maguindanaons, Maranaos, Iranons, Visayan settlers, and 
Tedurays) in Maguindanao and Lanao del Sur. These five ethnic groups are used 
in the present study to illustrate their conditions. The last ethnic group, the 
Tedurays, is one of the lumads or indigenous peoples in Mindanao and is 
traditionally animistic, but recently influenced by Episcopal (Christian) churches 
(ACH, 2005, p.36).  
In the same study, about three out of four Moro (Maguindanaon, 
Maranao, and Iranon) households stated farming as their main source of income 
(see Table 1.12). For the Visayan households, this was 58 percent. Nine out of 
10 Teduray households earned their major source of income from farming. The 
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Visayans had the highest percentage of households deriving their main source of 
income from farming labor (24.7 percent). They had the lowest percentages in 
fishing (1 percent) and in being government employees (7.5 percent). As 
migrant settlers in Mindanao, the Visayans are not expected to have a high 
percentage in government employment. The Maranaos topped the categories in 
services (20 percent), trade (22.7 percent), and government employment (14.5 
percent). With the growth of commodity goods, the Maranaos, being 
entrepreneurial-minded, ventured into retail and trade business all over the 
Philippines (Disoma, 2000, p.45). They buy and sell all kinds of goods, and 
have established shops in major cities of the country. The Iranons, the coastal 
dwellers, had with 21 percent the highest percentage of income sourced from 
fishing, followed by the Tedurays at 13.4 percent and Maguindanaons at 13.1 
percent respectively. 
 
Table 1.13 Total average monthly income of five major ethnic groups in the 
Provinces of Maguindanao and Lanao del Sur (Average in Philippine Peso) 
 
Ethnic group 
Total average 
monthly income 
Income from 
farming  
Percentage of 
income from 
farming 
Maguindanaons Php 2,692 Php 1,182 43.9 
Maranaos Php 4,079 Php   996 24.4 
Iranons Php 3,468 Php 2,547 73.4 
Visayan settlers Php 2,892 Php 2,543 87.9 
Tedurays PhP 2,025 PhP 1,625 80.2 
Source: ACH (2005, p.61). A Vulnerability study of five ethnic communities in Maguindanao and 
Lanao del Sur. 
 
Among the five ethnic groups in Table 1.13, the Maranao households had the 
highest total average income with PhP4,079 per month, although they had the 
lowest income from farming (PhP996 or 24.4 percent of the total monthly 
income). It means that the Maranaos earn much more in non-farming works 
such as being government employees, and working in service and trade 
businesses. The second highest earning group was the Iranons with the total 
average monthly income of PhP 3,468. The Visayan settlers had a low PhP2,892 
average monthly income, the bulk of which (87.9 percent, the highest 
percentage) came from farming. The Tedurays had the lowest average monthly 
income of PhP 2,025, with 80.2 percent of it coming from farming. 
  
1.2.4.4 Socio-cultural circumstances 
There exists a perceived hierarchical order based on likeability among ethno-
religious groups in the Philippines (Filipinas Foundation, 1975). This 
phenomenon is known as ethnic hierarchy (Hagendoorn, 1995). All nine ethnic 
groups (Bicolanos, Cebuanos, Chinese, Ilocanos, Ilonggos, Muslims, Tagalogs, 
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and Warays) ranked their own group as the most likeable in the hierarchy, 
whereas Muslims occupied the place for the least likeable group when ranked by 
non-Muslim ethnic groups. The second most likeable ethnic group, for all the 
ethnic groups except the Muslims, was the Tagalogs. The Muslims put the 
Cebuanos next to them as the most likeable. However, the Cebuanos did not 
reciprocate when they ranked the Muslims as the least likeable group.   
The Christian–Muslim relations has been shaped by a long history of 
colonialism and segregation (Christian north - Muslim south), armed conflict 
and persistence of (mis)perceptions towards the other. In particular, intergroup 
(mis)perceptions have created social distance, biases, stereotypes, and 
antagonisms among ethno-religious groups. 
Among Christian ethnic groups, there exists an anti-Muslim bias 
(Filipinas Foundation, 1976; HDN, 2005). This bias is expressed in several 
social distance studies. In a social distance study among religious groups 
involving university students from Manila, Dumaguete City and Cotabato, 
Muslims were the least favored religious group in three of the four social 
transaction categories, namely, as husband or wife, as roommate in the 
dormitory or next door neighbor, as business partner, and as important 
government official (Lacar & Hunt, 1972, p. 5). Only in the role as important 
government official did Muslims rank second to the least favored religious 
group which is the Iglesia ni Cristo (INC) or Church of Christ.  
In a study by Tolibas-Nuńez (1997), Christians and Muslims were 
asked to rate each other based on fourteen (14) attributes in a semantic 
differential scale.
15
 Christians tended to find more negative traits of Muslims 
than Muslims of Christians. Christians rated Muslims positively on five 
attributes and negatively on nine attributes, whereas Muslims rated Christians 
positively on 12 attributes, except on two, such as slightly extravagant and 
slightly proud. Aside from this rating, there were social distance questions on 
the desirability to be associated with each other on nine categories, such as 
government official, boss, barrio-mate, purok-mate,
16
 son-in-law, among others 
(Tolibas-Nuńez, 1997, pp.58-62). Muslims rated government officials as the 
most desirable association with Christians. On the other hand, Christians 
preferred to be associated with Muslims as their barrio-mate. Both Muslims and 
Christians cited son-in-law as the most undesirable association with the out-
group. Next to son-in-law, Muslims did not want to be associated with 
                                                          
15 The 14 attributes in a semantic-differential scale are the following; intelligent-stupid, 
extravagant-thrifty, strong-weak, lazy-industrious, dirty-clean, traditional-progressive, easy 
going-serious, stingy-generous, hostile-friendly, bad-good, humble-proud, troublesome-
peaceful, warm-cold, rich-poor. 
16 Purok can be a neighborhood. It is smaller than a barrio which is composed of several 
puroks. 
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Christians as daughter-in-law, while Christians did not want to have Muslims as 
a boss. 
 In a 1975 survey by Filipinas Foundation, a Bogardus scale-type of 
questions was used to measure social distance between ethnic groups. There 
were eight relationships (e.g. neighbors, friends, employers, employees, helpers, 
business partners, female and male spouse) to which ethnic groups were rated 
based on a five-point scale of 1 to 5, with the highest signifying acceptance and 
lowest for rejection or avoidance. The Tagalogs topped all ethnic groups in 
acceptability except for that as “helpers” in which the Cebuanos were the most 
acceptable group. The Muslims, on the other hand, ranked high in the rejection 
scale, breaching all eight relationship-categories with the scores of more than 
three points. The most avoided relationship in with Muslims were Muslims as 
male spouse, which scored the highest. Muslims as neightbours and female 
spouse tied for the next most avoided relationships with Muslims.  
In the previously cited 2005 Human Development Network (HDN) 
survey, the “proximity” or social distance questions asked respondents to choose 
a person with a Christian sounding name or a Muslim sounding name for a 
boarder, domestic helper, and worker. Less than 10 percent of the respondents 
chose the Muslim sounding name. The finding supports the existence of social 
distance between Christians and Muslims and anti-Muslim bias among Filipinos 
in national level. 
 In Metro Manila, the influx of migrants of various ethno-religious 
groups from the countryside may facilitate intergroup contacts and relations. 
However, migrants such as Moros who fled the conflict and violence in 
Mindanao tend to relocate into existing Muslim communities in the capital city 
and experience prejudices from the Christian majority in the area (Morada, 2005, 
pp.28-31). These conditions in Metro Manila limit the social contacts between 
Muslims and Christians. The migrants are collectively called “promdi’’ by the 
Tagalogs, a name referring to someone from the province. Promdi has a 
derogatory connotation of not knowing much of a city life and unable to speak 
the Tagalog language correctly. This name-calling denotes the prevalent sense 
of superiority and prejudice of the Tagalogs over other ethnic groups in Metro 
Manila. Several studies on social distance reveal this sense of superiority and 
prejudice by the Christian Tagalogs. 
In a study by Bulatao (1973) describing ethnic attitudes of Muslims, 
Chinese and Christian ethnic groups in five cities including Manila, the Muslims 
scored the highest in the undesirability three-point rating scale (i.e. very 
desirable=1, quite desirable=2, and undesirable=3) as boss, neighbor, and son-
in-law. The Chinese scored the highest in the undesirability rating scale for 
government official. In short, the Moros were the most undesirable as boss, 
neighbor and son-in-law, whereas the Chinese was the most undesirable as 
government official. The Christian Cebuanos and Tagalogs consistently rated as 
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desirable boss, neighbor, government official, and son-in-law. Both minority 
groups, Muslims and Chinese, were rated undesirable as boss, neighbor, 
government official, and son-in-law by the Christian majority. 
From the interviews of 107 male Muslim students in Metro Manila in 
1979, Ongkingco and Inocencio (as cited in Tolibas-Núnez, 1997, p.38) 
concluded, among other things, that the respondents felt that Christians have 
negative attitudes toward Muslims. These negative attitudes are based on 
stereotypes of Muslims. For example, Muslims are perceived to be troublesome, 
hostile, bad, lowly educated, dirty, among other negative attributes (ibid.). As a 
result, their communities are often targets of police inspections and operations 
for crime investigation and prevention (Morada, 2005, pp.28-29). 
In a HDN survey, however, majority of Metro Manila residents did not 
subscribe to most of the negative stereotypes against Muslims, except in the 
choice of residence and its proximity to a Muslim community (HDN, 2005, 
p.55). In this exception, more than half of the Metro Manila respondents (57%) 
would choose a residence located far from a Muslim community despite a high 
rent, and would consequently refuse to reside near a Muslim community despite 
a low rent. Although the affordability of the rent might be the basis for the 
choice of residence, the location of a Muslim community nearby the target 
residence is a significant decision-making factor..  
 In the ARMM and adjacent areas, intergroup relations between 
Christians and Muslims is more complicated because of the history and presence 
of armed conflict. The Christian-Muslim intergroup antagonism and rivalry is 
more pronounced here compared to Metro Manila. For example, Maranaos 
generally perceive all non-Muslims who live among them as “sarwang a taw” or 
literally translated “as foreign people” (Saber, 1991, p.13). They see the laws of 
the government as “kokoman a sarwang a taw” which means “laws of the 
foreigners” (ibid.). The Visayans who settled among the Moros in Mindanao, 
however, regard the Moros as “walay buniag,” a terminology for unbaptized and 
pagan non-Christian (ibid.). According to Saber (1991, p.14), these 
terminologies accorded to religious out-groups are expressions of social distance 
and latent antagonism between Christians and Muslims. 
Atienza et al. in 1972 (as cited in Tolibas-Nuńez, 1997, p.39) identified 
causes of breakdown of relations between Muslims and Christians in Northern 
Mindanao, which includes lack of rapport between Muslims and Christians, 
perception of Muslims that Christians deride their customs and traditions, and 
the Muslims’ partiality to be identified as Muslim-Filipinos and not as simply 
Filipinos. There seems to be an overriding lack of national identification on the 
part of Muslims who emphasize cultural and religious differences with the 
majority of Christians and their determination to preserve their own identity.  
Most Christians in Mindanao have negative attitudes towards Muslims, 
and Muslims, in turn, have ambivalent attitudes towards Christians. A study by 
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Gomez in 1970 in Lanao del Norte and Lanao del Sur shows that Muslims were 
open and much more ready to work with and accept Christians than Christians 
were to Muslims (as cited in Tolibas-Nuńez, 1997, p.38). This shows less or 
little negative attitudes towards an out-group, or in sociological terms, less or 
little social contra-identification of Muslims towards Christians. A study by 
Alfaras in 2004 on the psycho-cultural dimension of the Mindanao conflict 
among the youth in Mindanao revealed that majority of the Christian 
respondents show stronger biases and prejudices against Muslims than Muslims 
have against Christians (as cited in Linga, 2010, p.31). In fact, the majority of 
Muslim youth respondents were willing to accept Christians as associates and 
housemates, whereas the majority of the Christian respondents were unwilling 
(ibid.). 
Social contacts between Christians and Muslims in Mindanao are 
deficient to patch-up strained relations. In the 2005 HDN survey, only 28 
percent of the respondents from Mindanao reported that their source of 
information about Muslims was a result of their direct contact with them. 
Although it was higher compared to 14 percent in the national scale, it was still 
limited considering that Mindanao has more than 90 percent of the total Muslim 
population in the country. In other words, 72 percent of the Mindanao 
respondents in that survey learned about Muslims not from their personal 
encounters and experiences with Muslims, but probably from the media and 
people’s stories about Muslims.  
Hierarchy and rivalry exist among Christian ethnic groups. Based 
mostly on stereotypes, Tagalog Christians are generally viewed as snobbish, 
arrogant, and aggressive by other ethnic groups, whereas the Bisayan group 
(Cebuano Christians and Ilonggo Christians) shows solidarity against Tagalog 
Christians (Kim, 1973, p.9). Hierarchy also exists among Muslim ethnic groups. 
Tausugs, for example, feel superior because they were Islamized earlier in 
history and had an established political organization ahead of other Muslim 
ethnic groups (ibid.). There is a sense of dominance within the three major 
Muslim ethnic groups (Tausugs, Maranaos, and Maguindanaons) over the 
minority and subordinate Muslim ethnic groups, such as Yakans, Badjaos, 
Samals, and others (Ahmad, 2000, p.8). The three dominant Muslim ethnic 
groups also compete for superiority as reflected in the struggle for leadership in 
fighting for self-determination of the Moros in Mindanao (ibid.). 
There are a number of factors, such as political history, migration, 
access to land and labour, education policy, as well as armed conflict in the 20
th
 
century, that explain the present intergroup relations between and within 
Christian and Muslim ethnic groups in the Philippines. These are discussed in 
the next section. 
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1.3 History 
This section focuses on the history of the creation of the different positions of 
Christian and Muslim ethnic groups with regard to access to political power, 
economic resources and education. Inequality has persisted through the years 
and shaped intergroup relations. The long-running armed conflict in Mindanao 
is a dramatic episode in the history of these groups. 
 
1.3.1 Political history  
Prior to the 14
th
 century, the main political unit was the balangay. It consisted of 
about 30 to 100 families and was ruled by a chieftain called datu. The autonomy 
of each balangay and its multiplicity signified the absence of a central 
government (Agoncillo, 1990, p.45). There were three social classes, namely 
nobles, freemen, and descendants of mixed marriages between members of 
these classes. Relations between balangays were established for trade through 
friendship and alliances. The inhabitants believed in life after death and revered 
deities for various goals.  
 The arrival of Arabs and Europeans brought ethno-religious 
heterogeneity into these balangays (Islam, 2003, p.196), and led to the 
beginning of ethno-religious divide within and among balangays. Islam was 
introduced to the Philippines in the 14
th
 century by Arab traders, missionaries, 
and teachers. In 1380, Muslim communities were established in Sulu and 
expanded to neighboring areas.
17
 The coming of Islam made the balangays, 
headed by datus,
18
 into part of a larger unit – the sultanate (Gowing, 1977, p.9). 
By 1450 and 1520, the Sultanates of Sulu and Maguindanao already existed. 
They had close commercial and political contacts with other Islamic areas in 
Southeast Asia. 
Thus, in the decades prior to the arrival of the Spaniards in 1565 and the 
start of Christianization in large portions of the Philippines, Islam had already 
established its foothold in Southeast Asia including the area that was later called 
the Filipinas. From the sultanates in Mindanao, Islam spread to other islands 
including Manila in Luzon Island. 
When the Spaniards arrived, they encountered along coastal margins 
small well-organized balangays that feared and resisted interferences in their 
territories. Notably, Rajah Sulaiman bin Mahmud, the last Muslim ruler of 
Manila, died in his failed resistance against Spanish aggression (Rasul, 2003, 
                                                          
17 Rasul (2003) disputed this date as he claimed that it was even before 1380, when Arabian 
scholar Mudum or Maykdum arrived in Sulu, that Muslim families were reported to be 
already staying in Sulu. Rasul stipulated that it might be 1180. Historian Rudy Rodil (2010) 
acknowledges the time of the coming of Islam as “1380 or earlier.” 
 
18 A datu is a traditional leader during pre-colonial times. 
- 34 - 
 
p.16). With superior military power, the Spaniards pushed many Moros to the 
unconquered Mindanao in the south where the sultanates were based.  
In 1565, the archipelago was named Filipinas in honor of King Philip II. 
By the 17
th
 century, most inhabitants whom the Spaniards called “Indios” were 
pacified and baptized (Majul, 1988, p.897). Except those in upland areas and 
under the Sultanates in Mindanao, balangays were organized and administered 
centrally from Manila. During the process of colonial state formation, the 
balangay settlements developed into much larger territorial and administrative 
units such as villages, towns, and cities (Doeppers, 1972, pp.773-775). The 
formation of ciudades (cities), villas (towns), and poblaciones (villages) ran 
parallel to the spread of the Christian faith. Lowland Luzon and the Visayan 
islands were colonized through the establishment of cities such as Manila, 
Nueva Segovia (Lallo), Fernandina (Vigan), and Nueva Caceres (Naga) all in 
Luzon Island, Cebu and Arevalo on the Visayan islands, and the lone settlement 
of Zamboanga in Mindanao. However, this process of colonization and 
Christianization ran into resistance from the inhabitants. Throughout Spanish 
rule, there were sporadic and unsuccessful revolts in Luzon and the Visayan 
islands.  
Between 1600 and 1650, the majority of Muslim population was 
heavily concentrated in southwestern Mindanao and Palawan (see Map 1 in 
Figure 1.2 ) where there were two Sultanates, Sulu and Maguindanao, that 
protected them from the Spanish conquest. In the effort of the Spaniards to press 
their conquest, they tried to check Muslim enclaves from their military garrison 
in Zamboanga, well within the area of southwestern Mindanao (Doeppers, 1972, 
p.773). Thriving mission areas for Christianization around this period were 
located in Luzon, the Visayas, and the northern part of Mindanao where three-
tier settlements of cities, towns and villages were established. 
From 1650 to 1900, that is, towards the end of Spanish rule and start of 
American administration over the Philippines, there was little change in the 
location of Moro settlements in the country (compare Map 1 and Map 2 in 
Figure 1.2). They remained clustered in southwestern Mindanao and Palawan. 
The maps also indicate that the areas previously occupied by Muslims in Map 1 
shrank in size as shown in Map 2. This shrinkage in area size of Moro 
settlements could be interpreted that the Moros were pushed to the margins and 
lost control of substantial territories. It might be due to the fact that there was a 
300-year “Moro war” (1578–1898)19 in Mindanao. In this prolonged war, the 
Moros fiercely resisted the Spanish aggression, thus making their Moro 
                                                          
19 Majul (1973), in his book Muslims in the Philippines, presented the six phases of Moro 
wars against the Spaniards; the first four phases (1565-1663), the fifth phase (1718-1762), and 
the sixth and last phase (1851-1898). To him, the Moro wars highlighted the Muslim 
resistance against colonialism, imperialism, and Christianization.  
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homeland relatively free and independent from the 333 years of Spanish 
colonization which successfully took place in the northern part of the Philippines 
(Abreu, 2008, pp.20-22). The Sultanates of Sulu and Maguindanao were, in fact, 
the only areas that succeeded in maintaining sovereignty during the 300-year 
Spanish rule. But their sovereignty weakened towards the end of 19
th
 century 
due to the continued aggression of the Spaniards and their determination to 
impose sovereignty over the whole archipelago of the Philippines. 
 
Figure 1.2 Philippine colonial settlements 
 1600 – 1650 (Map 1)                        1900 (Map 2) 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
Source: Doeppers (1972, pp.772 & 790), The Development of Philippine Cities Before 1900 
   
Towards the end of the 19
th
 century, the Philippine revolution against Spanish 
rule had taken root in the Christianized Luzon Island. In 1898, after losing a fleet 
in the battle of Manila Bay against the Americans in the broader context of the 
Spanish-American War, Spain ceded the Philippines to the United States of 
America (USA) by the Treaty of Paris. The USA acquired the Philippines when 
a strong movement for independence had gained ground. Unfinished, the 
Philippine revolution continued against the USA. After three years of intense 
battles, the superior army of the USA subdued and crushed the revolutionary 
fervor in Luzon and on the Visayan islands. However, some parts of Mindanao, 
except those under collaborating datus, remained outside the rule of the USA. 
Among those collaborating datus were the “Cotabato triumvirate” of Datu Piang, 
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Datu Ortuoste, and Datu Sinsuat (McKeena, 1998, pp.90-101). In Mindanao, the 
Sultanate of Sulu was in fact the only region that formed a threat to the US rule. 
In 1899, however, US General John Bates negotiated an agreement with the 
Sultanate of Sulu, Jamalul Kiram II, for an American sovereignty over the Moro 
land that still recognizes and respects the position of the Sultan and the sultanate, 
as well as Muslim traditions, laws, and practices. This so-called Bates Treaty, 
however, did not deter few ruling datus in Mindanao from resisting this 
negotiated American sovereignty over the Moro land through sporadic battles. 
In Luzon, the Filipino Christian landed-elite, known as Illustrados, 
more than the peasant population, showed their willingness to cooperate and 
compromise with colonial power as they had done during the Spanish period. 
According to Agoncillo (1990, p.300), the elite feared to lose its privileges and 
distrusted the masses that were seen as troublemakers, bandits, and enemies. 
Between 1905, when the US introduced the electoral system, and 1916, when 
property ownership as a qualification to vote was removed, the Illustrados were 
the ones who took part in political activities (Doronilla, 1985, p.101). Since 
1916, there had been a marked improvement in the political participation of the 
masses. However, the dominance of the Illustrados was already established 
because they had set the norms of competition in politics. In Mindanao during 
US colonial rule, many datus, who were also landlords and had political and 
economic control over their peoples, extended their leadership to formal political 
office (Vellema et al., 2011, p.303).  
During the American period, the relationship between politicians and 
voters took the same form as that between landlords and laborers. It was a 
vertical, symbiotic, and multi-dimensional relationship between politicians 
(patrons) and voters (clients). It was a mutually arranged reciprocal relationship 
in which “an individual of higher socioeconomic status (patron) uses his 
influence and resources to provide protection or benefits, or both, for a person of 
lower status (client), who for his part, reciprocates by offering general support 
and assistance, including personal services, to the patron” (Scott, 1972, p.8). In 
an agrarian setting, the political power of the patrons, including that of the 
sultans and datus in the Moro land, was primarily rooted in their control of the 
access to land (Doronilla, 1985, p.100). In short, clients were passively 
represented in local politics by their patrons (Scott, 1972, p.5). The patron-client 
relationship dominated the Philippine political landscape during this period.  
In the 1920s and 1930s, agrarian unrest in Central Luzon and other 
parts of the country precipitated the deterioration of the patron-client 
relationships when peasants staged protests, at times violently, to demand fair 
shares in the harvests and other reforms in their conditions (Kerkvliet, 1977, 
pp.35-37). Since then, the patron-client ties and dominance of landed patron-
elites started to erode (Scott, 1972; Doronilla, 1985; Sidel, 1989). Key factors to 
the deterioration of these patron-client relationships in an agrarian economy like 
- 37 - 
 
the Philippines were the explosion of non-agricultural job opportunities, decline 
of reliance on permanent laborers and the hiring of casual laborers, prevalence 
of tenancy contracts above labor arrangements, mechanization of agricultural 
work, sale or leasing of land by rural landed-elite (patrons) to outsiders to seek 
greater economic opportunities outside their village areas, and the integration of 
village economy to a larger economy which is at the process of industrialization 
(Platteau, 1995, pp.769-771). Other contributory factors to the erosion of the 
relationship were the expansion of the colonial governments’ services, such as 
health and education, and the gradual shift of economic interest from agriculture 
to industrialization (Doronilla, 1985, pp.103-104).  
After World War II, the US granted independence to the Philippines in 
1945. A year later, a national election for presidency and vice-presidency was 
held. Landed elites continued to dominate the election, although in the second 
national election in 1953, Ramon Magsaysay, a former mechanic, was elected to 
the presidency. He broke the long-standing dominance of Ilustrados in the 
political arena and opened the door to an emerging and entrepreneurial middle 
class (Doronilla, 1985, p.108). However, Illustrado patronage in the local 
political landscape did not disappear.  
In 1972, patron-client ties took a new form. The declaration of Martial 
Law by the late strongman and Ilocano Christian, Ferdinand Marcos, changed 
the Philippines to a paternalistic state in which Marcos served as a patron and 
provided excessive security protection to vulnerable constituents (voters) against 
communists in rural areas and Muslim secessionists in Mindanao. It was during 
the Martial Law years (1972-1981) that Marcos exerted military power and 
control over national affairs and dispensed political favors and partiality to 
certain local politicians to secure their loyalty and, in turn, his power. Marcos 
allowed the rise of the Dimaporo clan at the peak of power in Mindanao politics 
because Dimaporo delivered votes for him and showed loyalty. Mohamad Ali 
Dimaporo, a Maranao Muslim, became an archetypal Moro warlord with the 
three Gs – guns, goons, and gold - necessary to win in Philippine politics 
(Bentley, 2009, p.243). In many areas where Marcos could not find a loyal local 
elite during the martial law years, the local elite was displaced by the military, 
which became the instrument for the imposition of the authoritarian regime 
(Montiel & Chiongbian, 1991, p.770). In 1986, Marcos was toppled through the 
“People Power Revolution” led by the Catholic Church and former President 
Corazon Aquino, a Tagalog Christian, who challenged Marcos in the 
presidential snap election that same year.  
In the post-1986 revolution, the weak security state apparatus allowed 
the emergence of warlordism or petty sultanism and bossism (Sidel, 1989; 
Kreuzer, 2009). In contrast with the martial law years when a warlord allied 
with Marcos and exerted political dominance over a territory, in the post-Marcos 
times warlords found themselves in competition with each other in certain 
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areas.
20
 During local elections, political violence took place commonly in these 
areas (Montiel & Chiongbian, 1991, p.771). Since landed patrons lost some 
influence and could no longer command compliance and loyalty from their 
clients, they applied force and coercive power to collect votes for themselves 
and their political parties (Scott, 1972; Doronilla, 1985). What the powerful 
clans did to defend their vast landholdings and maintain their status was to 
establish themselves as political dynasties in their respective territories backed 
by their own “private armies.”21 Prominent examples of this in Mindanao were 
the rise of Ampatuan clan in Maguindanao in ARMM and Dimaporo clan in 
Lanao del Norte. Both patrons of these political Moro clans in Mindanao had 
close and personal relations with the incumbent presidents during their terms of 
office - Dimaporo with Marcos who ruled between 1965 and 1986 and 
Ampatuan with Gloria Macapagal Arroyo who was the president between 2001 
and 2010. Warlordism and violence are “both integral and recurring 
characteristics of local politics” especially in Mindanao (Teehankee, 2002, 
p.178).  
In contrast to Mindanao, political clans in Metro Manila such as Binay 
in Makati (the current Vice-President of the Philippines is the patriarch of this 
clan), Villar in Las Pińas, Cayetano in Taguig, and Estrada in San Juan, have no 
need to be warlords and maintain such private armies as the political dynasties in 
Mindanao. The security threat in Metro Manila is not that high as in Mindanao 
where violent conflicts, such as clan feuds and violent revenge, locally known as 
rido, banditry, and rebellion, are familiar occurrences (Torres, 2007, p.7). To 
perpetuate their hold on power after they have served the allowed three terms in 
office, political dynasties in Metro Manila simply assign other family members 
or henchmen to win elections and convert political offices into their own 
fiefdoms, thus making the public services privatized and personalized (Kreuzer, 
2009, p. 60). The masses vote these local elites to office because they are 
indebted to these political clans, who are in turn indebted to the national elites 
(Ileto, 1979, p.9).  
Since the 1987 Philippine Constitution allows regions (e.g. Muslim 
Mindanao and Cordillera) which have a distinct history and economic and social 
structure to become autonomous, the Autonomous Region in Muslim Mindanao 
was enacted in 1989. The ARMM was created to address the political 
marginalisation and neglect of the Moros by the powerful Manila-centered 
national government (Tigno, 2006, p.26). In 1991, the Local Government Code 
formally mandated decentralisation and empowered local governments to chart 
                                                          
20 The government’s Commission on Election (COMELEC) designates these areas as election 
hotspots where election-related violence is common. 
 
21 The term “private army” refers to the private security forces of powerful politicians and 
their families to perpetuate their grip on power. 
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their own directions and visions for their constituents and territories. The Code 
was co-opted by political dynasties. It enabled them more easily to establish 
fiefdoms in their respective territories where their ethnic, religious, and kinship 
networks are firmly established. Even the ARMM is from the start controlled by 
political dynasties in Mindanao (e.g. Ampatuan and Hataman clans) that have 
been supportive of the incumbent president. Thus, governorship of the ARMM 
may be officially determined by election, but the president generally handpicks 
the winner. This gears the competition among Muslim political clans towards 
getting the president’s blessing and endorsement. To a large extent, the ARMM 
is becoming an extension of the Manila-based government, thus undermining 
the notion of political autonomy, democratic representation of Muslims, and 
self-governance (Wadi, 2008, p.155).  
Although Christian and Muslim political dynasties use similar strategies 
such as mobilization of resources, access to government’s resources, 
mobilization of kinship including marriage with rival clan members, use of 
violence and persuasive coercion, well-organised political machinery, and use of 
popular media, they differ in the scope of their power (Wadi, 2008, pp.150-154). 
The power of Muslim political dynasties is limited to specific Muslim areas in 
Mindanao and only a pittance compared to the power of Christian political 
dynasties, who, with the support of the Filipino-Christian-dominated State, can 
extend power to larger areas and even to the whole of the country (ibid.). The 
long history of being separated, independently governed (sultanates), and 
culturally different has made Muslims in Mindanao pay the price of deep-seated 
barriers, exclusion, and alienation from the rest of the country (World Bank, 
2003, p.20).  
The persistence and longevity of these political dynasties has 
transformed the patron-client relationship in politics. Some of these 
transformations are the diminished dominance of landed-elites who are often 
challenged and replaced by popular personalities (e.g. movie, TV and radio 
personalities) in the national and urban politics, the favorable use of violence 
and coercion in places where there is lack of security and justice, and appeal to 
alternative relations between patrons and clients through cultivation of, not just 
kinship, but ethnic and religious links and networks. The debt relationship which 
still exists between local political dynasties and voters who are indebted to 
national political dynasties relegates the masses to the sidelines of political 
actions and makes them passive participants in politics (Ileto, 1979, pp.9-10; 
Montiel & Chiongbian, 1991, p.771). Furthermore, the persistence of political 
dynasties prevents the emergence and consolidation of ideologically-oriented 
political parties that can meet the demands, interests, and needs of the 
population (Querubin, 2011, p.2). 
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1.3.2 Economic policies on land and migration 
In the Philippines, many people, specifically the poor, are dependent on access 
to land for their livelihood (Llanto & Ballesteros, 2003, p.1). More than 20 
million people earn their living from agriculture and fishing activities (ibid.). For 
most of them, land is not only an economic resource but also a right attached to 
their distinct identity such as that of Bangsamoro and Lumad (Rodil, 2010).   
To understand Christian-Muslim relations in the Philippines, it is 
necessary to pay attention to the history of ancestral lands and the migration 
processes which are at the root of the tensions and conflicts (Rodil, 2010). The 
unequal access to land between Christians and Muslims, specifically in 
Mindanao, will be described later. First, we pay attention to the large influx of 
Christian migrants to Mindanao who settled as peasants on land which belonged 
to Moro clans or to find work as agricultural laborers in the area during the 
American and post-colonial period. During these periods, many American and 
Philippine corporations acquired large tracts of land for ranches, plantations, 
mining, and logging, which also led to massive dispossession of land 
traditionally owned by Moros and an increase in demand for laborers (see Table 
1.14). As a result, the Moros became marginalized in their own homeland. This 
marginalization stirred the Moros to engage in a series of violent conflicts to 
assert their ancestral land rights in Mindanao (Rodil, 2010; Vellema et al., 2011).  
Although this marginalization happened during the 20th century, its 
seeds were already sown during the Spanish colonization. When the Spaniards 
colonized the islands in the 16
th
 century, they came with a blessing from King 
Philip II who had patronato real, an agreement with the Holy See with regard to 
the evangelization on the newfound lands which were declared as terra nullius, 
land belonging to no one (Rodil, 2010, p.16). This justified the acquisition and 
exploitation of the lands occupied by indigenous inhabitants. In this way, the 
Catholic Church and Spanish administration were able to amass vast tracts of 
land and to collect taxes from the indigenous inhabitants who used the lands. 
Aside from the Moros, the indigenous tribal communities, collectively 
known as lumads in Mindanao, were dispossessed of lands on which they had 
customary rights. An 1890 ethnographic map of Mindanao by an Austrian 
ethnographer (see Figure 1.3), Ferdinand Blumentritt, shows that large areas of 
Mindanao were inhabited by the infieles or lumads, as indicated by the color 
violet in the map. The color green shows that Moros populated the southwestern 
part (This confirms the settlements and location of the Moros previously 
presented in Figure 1.2). Christians who were early converts remained at the 
coastal margins in the northern part of Mindanao and Zamboanga, as the color 
pink points out. The 1903 Census put the number of Christian Filipinos in the 
Moroland to 65,741 while the Moro population was about a quarter of a million 
(see Table 1.15).  
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Both the 1890 map and 1903 census serve as the benchmark for 
Christian population and the extent of Christian-occupied lands in Mindanao. 
Later, we will present the economic policies that paved the way for Christians to 
dominate Mindanao, and in the process, marginalized the Moros. 
 
Figure 1.3 Inhabitants of Mindanao in 1890 
 
 
 
 
 
 
Source: Rodil, R. (2010, p.22). State Domain versus Ancestral Domain in Mindanao- 
Sulu. In Challenges  to Human Security in Complex Situations. 
 
According to the statistics of the missionary works, through baptisms, the 
number of Christians grew from 21,300 in the 17
th
 century to about 191,493 
towards the end of 19
th
 century in generally the same areas of northern 
Mindanao and Zamboanga (Rodil, 2010, p.15). At the advent of the 20
th
 century, 
waves of Christian migrants settled on Mindanao. 
 Under the US rule, the so-called Torrens system was institutionalized. 
As a result, communal land ownership practiced by the Moros and Lumads 
became privatized and individualized through a series of land laws. The 
traditional indigenous landholding practices were rendered incompatible with 
the individualized land ownership and economically unsustainable, and were 
discarded to give way to the Torrens system that facilitated several government-
sponsored resettlement programs on declared public lands especially in 
Mindanao (Rodil, 2010, p.21). It was the American way of exercising 
sovereignty and authority on territorial claims on Mindanao (Vellema et al., 
2011, p.305). 
 In practice, the Torrens system was difficult to apply and led a “folly of 
a uniform implementation of government policy without consideration of the 
cultural environment” (Tamano, 1974, p.267). In Lanao del Sur, for example, 
many landholders at that time did not register their land, as was required by the 
government, because they were suspicious of the new colonial ruler and 
concerned about possible land taxes (ibid.).  
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Table 1.14 Allocation rules by public land laws  
Year For homesteader 
(Christians) 
For non-Christian 
(Moros and Lumads) 
For 
corporations 
1903 16 ha. No provision 1,024 ha. 
1919 24 ha. 10 ha. 1,024 ha. 
1936 16 ha. 4 ha. 1,024 ha. 
Source: Rodil (2007, p.18). Finding new paths to peace: Ancestral domain and Moro 
self-determination. (Italic words mine) 
 
The three public land laws that were introduced as part of the Torrens system in 
1903, 1919, and 1936 were obviously biased against non-Christians in the 
allocation of public lands (see Table 1.14). In the three public land laws, the 
homesteaders, generally Christians, were awarded at least 16 hectares of land. 
Non-Christians, that is Moros and Lumads, had no provision in the 1903 public 
land law. In the succeeding public land laws, they always received less than the 
Christians. For reasons related to economic benefits for the government, the 
corporations, with more than a thousand of hectares, received the largest shares 
in all the three public land laws. After requiring the Moros to register their lands 
and voiding the land grants made by sultans and datus, the colonial government 
infuriated the Moros with these discriminating and disadvantageous public land 
laws.  
The first large-scale migration of Christian settlers to Mindanao 
occurred in 1913 when the government opened agricultural colonies 
(settlements) in Cotabato Valley for 100 colonos from Cebu (Rodil, 2010, p.18). 
Since then, thousands upon thousands migrated to Mindanao until the Christian 
settlers outnumbered the indigenous inhabitants, the Moros and Lumads, in 
1948 (see Table 1.15).   
The waves of migration to Mindanao by Christian settlers and 
marginalization of Moros in Mindanao were facilitated by several land laws 
22
 
and were further facilitated by the creation of government agencies,
23
 all the 
                                                          
22  These laws were, (a)Land Registration Act (Act No. 496) of 1902 mandating the 
registration of lands occupied by private individuals, (b)Act No. 718 of 1903 voiding the land 
grants made by sultans, datus, and chiefs of tribes, (c)Public Land Act No. 926 of 1903 
declaring all lands not registered under Act No. 496 of 1902 as public lands thus could be 
disposed in three ways such as homestead, purchase, and lease, (d)Mining Law of 1905 
declaring all public lands as free and open to exploration, occupation and purchase by citizens 
of the Philippines and United States, and (e)Cadastral Act of 1907 facilitating the possession 
of new landholdings (Muslim, 1992, pp.18-19). 
23 These agencies were Inter-island Migration Division of the Bureau of Labor in 1918-1939), 
National Land Settlement Administration in 1939-1950, Land Settlement Development 
Corporation in 1950-1954, and National Resettlement and Rehabilitation Administration in 
1954 (Matuan, 1985). 
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outcome of Torrens system. The transfer of landless Christians mostly from 
Visayas (Christian Ilonggos and Christian Cebuanos) and Luzon (Christian 
Ilocanos) to Mindanao created Christian enclaves in the midst of the Moro 
population. With the marginalization of Moros in Mindanao, the US succeeded 
in obscuring the conflict between Filipinos and Americans, and instead 
highlighted the “more immediate Muslim-Christian contradiction expressed in 
bloody fight over agricultural land” (Ahmad, 2000, p. 6). 
 
Table 1.15 Population make-up of Mindanao, 1903-2000 (percentages) 
Year Moros % Non-Moros % Total 
1903  250,000 76    77,741 24   327,741 
1913  324,816 63   193,882 37   518,698 
1918  358,968 50   364,687 50   723,655 
1939  755,189 34 1,489,232 66 2,244,421 
1948  933,101 32 2,010,223 68 2,943,324 
1960 1,321,060 23 4,364,967 77 5,686,027 
1970 1,669,708 21 6,294,224 79 7,963,932 
1980 2,504,332 23 8,400,911 77 10,905,243 
1990 2,690,456 19 11,579,280 81 14,269,736 
2000 3,641,480 20 14,492,384 80 18,133,864 
Sources: Che Man (1990): Muslim Separatism: the Moros of southern 
Philippines and the Malays of Southern Thailand; NSO, 2000; HDN, 2005 
At the beginning of US rule in the 1900s, the Moro inhabitants in Mindanao 
made up the majority with around 76 percent of the total population of the island 
(see Table 1.15). The non-Moros, including the Lumads, were in the minority 
with 24 percent of the island population. A similar majority-minority 
distribution exists in the 1913 census. In 1918, however, the Moros and non-
Moros had a 50-50 share of the Mindanao population. By the 1920s, the Moros 
had lost their majority position. In 1939, the Moros became the minority and 
comprised a mere 34 percent of the Mindanaoans. The minoritization of Moros 
has continued until this day in Mindanao. In the 2000 census, the Moros were 
only 20 percent of the total Mindanao population, while the non-Moros, 
particularly Christians, had become the majority since the 1939 census. 
While migration and settlement of Christians in Mindanao continued in 
the post-independence era, the economic disparities between Christians and 
Moros in their respective areas had become so large that the 1954 Philippine 
Congress found it necessary to set up a committee to look into the causes of the 
inequality (McKeena, 1998, p.139). The committee, headed by Domocao 
Alonto, a Moro from Lanao, concluded that the “Moro problem” was caused by 
poverty. The committee emphasized that the backwardness of the Moros, their 
difficulties of integrating into the Philippine society, and their religious 
fanaticism were responsible for their poverty, which denied them the social and 
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economic advantages of being part of a country (ibid.). In fact, the committee 
did not see the links between the poverty of the Moros, the migration of 
Christian settlers, and the consequential marginalization of Moros in Mindanao. 
Aside from the population count and access to means of power and livelihood, 
the Moros felt that the marginalization extended to most aspects of daily life 
including the labor market. When the American and Philippine corporations 
started their businesses, such as plantations, mining and logging activities, they 
tended to favor employing Christian settlers who failed to secure a land in 
Mindanao rather than the displaced and dispossessed Moro locals (Vellema et 
al., 2011, p.305). This worsened the socio-economic conditions of Moros in 
their own homeland compared to Christian settlers who were mostly Ilonggos, 
Cebuanos, and Ilocanos.  
The implementation of various government land reform programs failed 
to achieve its goal of scrapping landlessness among the poor, especially the 
Moros. This is due to a condition of the land reform, which mandates that 
potential beneficiaries must be working on a land. Many landless Moros were 
not plantation or farm workers, so they were not the priority beneficiaries of the 
land redistribution (Vellema et al., 2011, p.309). Thus, most beneficiaries of the 
land reform were Christian settlers who worked on the farms or plantations in 
Mindanao.  
  
1.3.3 Socio-cultural identity and public education 
Informed by Spanish propaganda and accounts of encounters with Moros, the 
Christianized and Filipinized
24
 inhabitants developed an image of Moros as 
pirates, savages, and aggressors. The vigorous Spanish campaigns of 
Christianization and Filipinization of the inhabitants were attempts to assimilate, 
integrate and convert minorities into the colonial state and to give them one 
combined religious and ethnic national identity, that is Christian Filipino. The 
US rule continued these campaigns through national public education.  
 To help build one national identity among various ethnic and religious 
groups, the US policy on national integration was consciously pursued in the 
post-colonial periods by the succeeding Philippine governments. It was also 
evident in the education policy during those periods. 
The compulsory public education system in the Philippines is one of the 
legacies of the US colonial period. The US policy on public education was 
instituted to improve literacy, expand access to education, and integrate the 
minorities into the Christian, democratic and capitalist mainstream Philippine 
society. Any integration approach tends to underpin the hierarchical relations 
                                                          
24 This term is used  to establish a national ethnic identity encompassing other ethnic 
identities such as Tagalog, Cebuano, Ilocano, Ilonggo, Bicolano, among others.   
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between the dominant class and subordinate class or between those in the 
mainstream and those in the margins in society. The US inherited and 
recognized the political and social tensions between the Christian majority and 
Muslim minority. That’s why since the beginning of its rule, the US education 
policy had deliberately been an instrument to try to reduce such tensions 
(Milligan, 2005). Embedded in this public education policy was the US ideology 
of individual social mobility and the ideal that unequal relations are not 
hindrances to the genuine solidarity between the dominant majority and 
subordinated groups (ibid.).  
 Between 1903 and 1913, in recognition of the resistance and special 
needs of Moro minorities in southern Philippines, the US colonial government 
administered Mindanao and Sulu separately from the rest of the colony under a 
series of military governors. After 1913, civilian administration took over from 
the military (Byler, 2005, p.44). It was only until 1920 that the administration of 
Mindanao and Sulu was transferred to Filipinos in preparation for independence. 
After independence, Filipino administrators continued the mantle of integration. 
In 1957, the Commission on National Integration (CNI) was created to include 
the Moros into the mainstream and to help quell the social unrest in the 
increasingly restive southern Philippines. 
 The post-independence national public education further expanded the 
access to public schools and established state colleges and universities all over 
the country. Public education intended to deemphasize religion to thwart the 
radicalization of the dichotomous Christian-Muslim relations. However, it did 
not stop the strong mistrust of the Moros, specifically Maranaos, to public 
schools as agents for Christianizing their children (Milligan, 2003, p.481). If 
Muslim parents chose public education, they still sent their children to madrasah 
schools on weekends to learn Arabic and to reinforce their religious identity. 
 Religious identity has been the marker of Islamized-southern and 
Christianized-northern inhabitants. “Owing to the long history of Islam in the 
southern Philippines, religious identity is closely intertwined with cultural 
identity. For some Islamized groups, for instance the Maranao, “to be a Maranao 
is to be a Muslim” (Milligan, 2003, p.476). Thus, Islam is a salient and positive 
attribute among Muslim Filipinos in their group identity but is a marked 
negative distinction against the Christian majority in the north.  
Factors that fed the Muslims’ mistrust in public education were the 
textbooks used in schools and use of “Christian” languages of Tagalog and 
English. The textbooks sparsely presented significant Muslim contributions to 
Philippine history and culture, and more often than not, depicted Muslims as 
troublemakers and threats to national stability. The languages used for 
instruction in public schools were both recognized as official national languages.  
 Philippine education has always been a means to nation-building, 
integrating various ethno-linguistic groups and inculcating a sense of national 
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identity through having a common language. And one of the reasons why the 
Philippines continues to fail in its post-independence national integration policy 
is due to the attempt to adopt the Filipino language, which is essentially similar 
with the Tagalog language and spoken by the largest number of people, but not 
the majority (Yamamoto, 2007, pp. 205-207).
25
 
The participation of children and youth in the bilingual (Tagalog and 
English) public education demands Muslims and other ethno-linguistic 
minorities to cope and negotiate their learnings with Tagalog and English 
languages. This is where the Tagalogs have advantage over the other ethno-
linguistic groups. The group differences and comparison between Muslim-
dominated ARMM and Christian-dominated Metro Manila on simple literacy 
may offer fertile ground for the persistence of the conflict, stereotypes and 
biases among the ethno-religious groups. 
The residents of the Muslim-dominated ARMM consistently have 
lower percentage of simple literacy than the Christian-populated Metro Manila 
among those who are 10 years old and over (see Table 1.16). Literacy is a 
foundation for a higher education, which is often required for gainful 
employment. The lower literacy rate in ARMM could be one of the reasons why 
the Moros are negatively perceived and accorded with biases by the higher 
educated Christians. It could also explain why they are less prepared for 
competition in political and economic arenas. Thus, for a landless, poor such as 
a lowly educated Moro who is having difficulty in job market, joining the 
rebellion movement and militia is more likely (Centre for Humanitarian 
Dialogue [CHD], 2011, p.12). 
 
Table 1.16 Percentage of simple literacy of the population 10 years old and over  
Year National  ARMM Metro Manila 
1994 93.9 73.5 98.8 
2000 92.3 68.7 90.5 
2003 93.4 70.2 91.6 
2008 95.6 81.5 94.8 
Source: NSCB, 2008 
 
The colonial and post-colonial government policies on public lands, 
resettlements, and education have rather sharpened than diminished the 
                                                          
25 Yamamoto evaluated the Philippine integration policy after its independence by looking at 
the extent of the use of the national language, Tagalog or Filipino, by the majority. This is 
problematic because Tagalog also refers to an ethno-linguistic group that is not the majority. 
No single ethno-linguistic group that comprises the majority in the country exists (Refer to 
Table 1.2). Although majority of Filipinos can speak Tagalog,  many do not consider 
themselves as part of the Tagalog ethnic group. 
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disparities in the access to political power, livelihood, and, education between 
Christian and Muslim ethnic groups, specifically those in Mindanao. In 
particular, the government policies on education assumed the homogeneity of 
the schoolchildren resulting in the distrust of ethno-religious minorities in the 
national education program. Its policies on public lands gave rise to a mass of 
landless poor, either Christian settlers who were not awarded land and could not 
find work in the plantations, mines and forests, or Muslim locals who were 
dispossessed of their own land. Marginalization, poverty and inequality were 
conditions that preceded the violent conflict in the 1970s. They are the same 
conditions that cause the conflict to persist until this time. 
 
1.4 Conflict in Mindanao (20
th
 and 21
st
 century) 
This section briefly presents the significant events of the 20
th
 and 21
st
 century 
conflicts in Mindanao. It describes how religion and ethnicity have played a role 
in its development and persistence. 
The change in colonial power in the 20
th
 century did not change the 
divide between Christian and Muslim Filipinos. The relationship between the 
two groups was characterized by animosity and conflict. Up until this time, the 
existence of mutual distrust and negative attitudes towards the other group 
remains alongside, ironically, efforts and initiatives on tri-people dialogue 
inspired by hundreds of years of living together in Mindanao (Rodil, 2010, p.17).  
The discordant relationship between both groups became more violent 
durimg the 20
th
 century. It was sparked by an incident known as Jabidah 
massacre when a group of young Moro recruits were killed in Corregidor Island 
by their trainers from the Philippine Army in March 1968. The incident was 
more than enough to trigger outrage from the Moros towards the Philippine 
government. 
In May 1968, the Muslim Independence Movement (MIM) was 
established, led by the respected Datu Udtog Matalam, a prominent 
Maguindanaon Muslim (Majul, 1988, p.903). The MIM precipitated the 
growing tension between Christians and Muslims and the formation of armed 
militias of Christian political leaders and several datus. The militias associated 
with Christians and Visayans were called “Ilagas” while the Moros had the 
“blackshirts” and “barracudas.” The fighting escalated into an open conflict. 
Several towns in Cotabato were put under control by the Philippine 
Constabulary, which was accused by the Moros of siding with the Christians. By 
the end of 1971, more than 100,000 refugees, both Christians and Moros, were 
reported (ibid.). 
In September 1972, President Marcos declared martial law. One of the 
main reasons was the growing restiveness in Mindanao. The Moro National 
Liberation Front (MNLF), led by Nur Misuari, a Tausug Muslim and university 
professor, had already established networks and strongholds in Mindanao. The 
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MNLF had members and supporters from various Moro ethno-linguistic groups. 
It symbolized the struggle for independence and mantle of protection from 
Christian militias and Philippine military. With organized Moro fighters, the 
conflict intensified in Mindanao. 
 In December 1976, to halt the widespread violence in Mindanao, Libya 
facilitated the talks and meeting between the MNLF and Philippine government. 
This resulted to the Tripoli Agreement, which then led to a ceasefire and 
autonomy framework for the 13 provinces, historically considered as Moroland 
and where there were substantial number of Moros. However, there was 
disagreement within MNLF on what direction the self-determination of the 
Moros should pursue, either a nationalistic or an Islamic path.  
In 1977, cracks in MNLF hierarchy surfaced. Leaders from various 
ethno-linguistic groups began to question Misuari’s leadership of the Moro 
struggle. The Vice-Chairman of MNLF, Hashim Salamat, a Maguindanaon 
Muslim, broke away from the MNLF and eventually formed the Moro Islamic 
Liberation Front (MILF) in the mid-1980s. Both MNLF and MILF were said to 
be heavily supported by the ethno-linguistic group of their leaders. Even in 
armed struggle, competition for leadership among Moro ethno-linguistic groups, 
especially Tausugs, Maranaos, and Maguindanaons, got in the way of the 
struggle for self-determination. Among the groups pushing for the Moro self-
determination were the Tausug-dominated MNLF, Maguindanaon-led MILF, 
and the MNLF-reformist group supported mainly by Maranaos (Frake, 1998, 
p.47). 
While MNLF was engaged in peace talks with the Philippine 
government in the late 1980s and early 1990s, Abdurajik Janjalani, a Tausug 
Muslim, revived the extant and yet inactive MNLF forces in Basilan who were 
mostly Tausugs into a radical group called Abu Sayyaf (Sword of the Father in 
Arabic) to fight for an Islamic state in southern Philippines. During these times, 
raids and incidents of violence were conducted by the Abu Sayyaf in Christian 
areas, including the 1995 attack on Ipil Town on Zamboanga Sibuhay Province 
which killed at least 40 people, bank robberies, and looting at shops. These 
ferrocious attacks prompted the military to launch a full offensive against the 
Abu Sayyaf which killed its top leaders and dissipated its memberships and 
clout in Zamboanga, Basilan and Sulu Provinces. 
In 1996, the MNLF formally entered into peace agreement with the 
Philippine government. Due to that 1996 agreement, the Organic Act 
establishing the ARMM was passed. However, the 1996 agreement failed to 
bring lasting peace in Mindanao. The torch of armed struggle for independence 
was continued by the MILF based mainly in Central Mindanao. In 2000 under 
the Estrada presidency, the military waged an all-out war against the MILF to 
regain control of the large areas occupied and governed by the MILF. The 
military successfully recaptured the main MILF camp, Abu Bakar, and other 
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camps. After the ouster of Estrada in 2001, his successor, Gloria Arroyo, halted 
military actions and offered exploratory peace talks to MILF. But in 2003, 
intense fighting resumed when the military pursued a group of armed insurgents 
and was led to Buliok complex near Pikit, Cotabato Province where the 
chairman of MILF, Hashim Salamat, was, at that time, based. The MILF 
fiercely defended the complex, but it eventually fell to the government without 
Salamat in sight. 
After several intense and bloody battles against the Philippine military 
in early 2000s, the MILF entered into peace talks with the Philippine 
government and was keen on greater autonomy in Muslim majority areas in 
Southern Philippines. In 2008, the talks between MILF and the Philippine 
government resulted to the Memorandum of Agreement on Ancestral Domain 
(MOA-AD) which would have given the Moros more power and authority over 
their jurisdiction. But the Philippine Supreme Court found the agreement 
unconstitutional. The Court also found that the government had committed 
grave abuse of discretion by not consulting the local governments involved. The 
demise of MOA-AD angered some MILF commandeers led by Ameril Umbra 
Kato, a Maguindanaon Muslim, who launched attacks on the nearby Christian 
villages in North Cotabato and Lanao del Norte Provinces which are just outside 
the ARMM-controlled territory. The MILF disowned the attacks of its 
commanders and decided to continue the talks with the government.  
In 2009, a massacre happened in the province of Maguindanao in 
ARMM where 58 people were killed including 34 journalists. The influential 
and powerful clan of Ampatuan, who has been ruling the province since 2001, 
masterminded this gruesome massacre. At that time, the ARMM and 
Maguindanao governors were members of the Ampatuan clan. The brazen 
violence against the journalists and civilians brought back the insecurities of the 
people of ARMM.  
In February 2011, Ameril Umbra Kato, the leader of those who 
attacked Christian villages in 2008, officially formed a breakaway group from 
MILF, the Bangsamoro Islamic Freedom Fighters (BIFF). The BIFF, which has 
over a thousand armed supporters, claimed responsibilities on a number of 
bombings in Maguindanao Province and the attack of several military outposts 
in the province and nearby areas to derail the ongoing Philippine government-
MILF peace talks. 
Despite the revival of peace talks triggered by the historic meeting 
between President Benigno Aquino III and MILF Chair Al Haj Murad in Tokyo, 
Japan in August 2011, ambushes and intense clashes between the government 
soldiers and MILF rebels occurred in Basilan Province, killing 19 soldiers. In 
few days, several more soldiers died in ambushes by lawless armed elements in 
the provinces of Zamboanga Sibugay and Lanao del Norte. The clashes and 
ensuing deaths of soldiers prompted some government officials and a segment 
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of the public, mostly from Luzon, to call for an all-out-war with the MILF in 
Mindanao. President Aquino did not heed their calls, and instead reaffirmed his 
stand on continuing the decades-long peace talks. 
The government of the Philippines has attempted to address the so-
called Moro problem by instituting various policies (e.g. national integration), 
enacting legislations (e.g. regional autonomy), and implementing programs of 
development to douse off the separatist flame of the Muslim south (Durante, 
Tan, & Silva, 1988). The MILF has remained disgruntled with the autonomy 
and status quo. Hence, the centerpiece of the current MILF proposal in the peace 
talks is the sub-state idea to replace the autonomous status of ARMM, which has 
often been accused of inutility for the Muslims in the region. The government 
panel insists on enhancing the current autonomy, rather than entertaining the 
sub-state proposal of MILF.  
Indeed, the Christian-Muslim relations had gone from violent conflicts 
to sporadic ones “to the present state of accommodation characterized by a 
reciprocal interaction of superordination and subordination, which in essence, is 
not completely peaceful” (Saber, 1991, p.16). In this accommodation within 
which peace talks is possible, hostility towards the out-group is suspended and 
violent conflict is not an option but remains a latent and potent force (ibid.). 
While the Framework of Agreement was signed on 15 October 2012, 
tensions between the government troops and MILF forces in Mindanao seemed 
to decrease. However, on 9 September 2013, hundreds of MNLF forces sailed in 
full battle gear to Zamboanga City from their strongholds, Sulu and Basilan 
Islands, in the hope of hoisting the MNLF flag in the city hall. Earlier, the 
MNLF, through its founding leader Nur Misuari, had declared independence of 
the Bangsamoro “Republik” from the Philippine government. He invoked the 
United Nations (UN) General Assembly resolution 1514 of December 1960 
which grants independence to colonial countries and peoples. He also reminded 
the Philippine government that it should first fully implement the 1976 and 1996 
peace agreements with the MNLF before it proceeds with an agreement with its 
rival MILF. While the MNLF forces marched towards the Zamboanga city hall 
on that fateful day, they took several hostages along the way. They were stopped 
by police and military. Heavy clashes took place, which resulted to the deaths of 
several soldiers and hundreds of MNLF rebels. Tens of thousands of local 
residents were displaced. This recent conflict is a manifestation of the cycle of 
violence that often gets in the way of social relations between Christians and 
Muslims. 
On 25 January 2014, the final of the four annexes of the Framework 
Agreement on Bangsamoro was signed between the Philippine government and 
MILF. Days after this signing, the military launched attacks on the camps of 
BIFF who oppose the peace agreement.  
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While a peace agreement was achieved with one Moro rebel group, the 
Philippine government forces are engaged in conflict with other Moro rebels. 
Unfortunately, this story sounds too familiar.  
 
1.5 Research questions 
This study is designed to address the following questions. It takes into account 
the individual and intermediate factors that affect the relationship between 
contact avoidance and ethno-religious identification among Christian and 
Muslim ethnic groups in the two research settings in the Philippines. 
Among Christians and Muslim ethnic groups in Metro Manila and 
Autonomous Region in Muslim Mindanao (ARMM) and adjacent areas: 
 
1.4.1 To what extent is ethno-religious identification present among them? 
1.4.2 In what ways is ethno-religious identification among them observable 
in their daily lives? 
1.4.3 To what extent is contact avoidance present among them? 
1.4.4 In what ways is contact avoidance among them observable in their daily 
lives? 
1.4.5 To what extent is there a relationship between ethno-religious 
identification and contact avoidance? 
1.4.6 To what extent is there a relationship between ethno-religious 
identification and contact avoidance, considering individual 
characteristics such as gender, social class (household income), parental 
educational attainment, parental type of marriage, and recent migration? 
1.4.7 To what extent can we explain this relationship between ethno-religious 
identification and contact avoidance, controlling for individual 
characteristics, by intermediate determinants? 
 
In order to guide the process of finding empirical answers to these questions, we 
set out to build on previously developed and well-established theoretical insights 
from which we derive our preliminary hypotheses. We will present these in the 
next chapter. 
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Chapter 2 
 
Theories, hypotheses and conceptual framework 
 
In this chapter, we present the theoretical insights from established line of 
research and previous studies, and from which we derive our preliminary 
hypotheses. The aim is to develop an overarching framework from which to 
distill preliminary hypotheses which will then guide data collection. We set out 
these theories, predominantly developed in western countries, to be tested in the 
Philippines, an Asian country. 
 
2.1 Theoretical insights 
Sherif (1966, p.12) stressed that “the appropriate frame of reference for staging 
intergroup behavior is the functional relations between two or more groups, 
which may be negative or positive.” To understand contact avoidance between 
Christian and Muslim ethnic groups, several theories, with emphasis on 
intergroup relations, are used. These are the Realistic Conflict Theory, Social 
Identity Theory, Ethnic Group Conflict Theory, Social Dominance Theory, 
Intergroup Contact Theory, and Pakikiramdam of Filipino Psychology. The 
additional theoretical insights from studies on fundamentalism, religiocentrism, 
attitudes towards religious plurality, salience of religious and ethnic identity, and 
memories and experiences of violence, presented here hope to capture and 
explain the nuances and dimensions of contact avoidance in a new setting with 
its own history and culture, the Philippines. 
 
2.1.1 Realistic conflict theory                                                                     
Realistic conflicts are those “which arise from frustration of specific demands 
within the relationship and from estimates of gains of the participants, and which 
are directed at the presumed frustrating object” (Coser, 1956, p.49). He 
contended that realistic conflicts take place when people raise and pursue 
conflicting claims to scarce resources. The core proposition of this theory is that 
there is conflict of interest between groups because of competition over scarce 
resources and values (Coser, 1956; Le Vine & Campbell, 1972). To win over 
the competition and achieve their goals, the in-group exerts prejudice and 
hostility towards the out-group (Scheepers et al., 2002
a
; Coenders et al., 2004; 
Savelkoul et al., 2011).  
In the experiments of Sherif (1956), it was found out that intergroup 
competition leads to in-group favouritism and out-group prejudice and hostility. 
The experiments involved participants of similar ethnic, socio-economic, 
religious, and educational backgrounds, thus, discounting the deprivation, 
deviant personalities, and other explanations of intergroup conflict (Coenders et 
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al., 2004, p.7). Intergroup competition can ignite collective action, including 
ethnic conflict, antagonism and exclusionism. “Competitive exclusion” occurs 
when two ethnic groups share resources at first, and then over time the dominant 
group prevails over the other (Olzak, 1992, p.27). 
In competitive circumstances, both in-group and out-group act in 
pursuit of their interests, claims, and goals and interpret objectively and 
subjectively the intergroup competition. Blalock (1967) proposed a causal 
model of prejudice and discrimination and postulated that they are caused by, 
among others, actual and perceived competition. Moreover, the perceived 
competition is informed by the actual competition. 
Actual competition pertains to the institutional and objective aspect of 
competition while perceived competition is a subjective evaluation of 
competition (Scheepers et al., 2002
a
; Coenders et al., 2004; Schlueter & 
Scheepers, 2010). 
To deny the competitor-out-group of cooperation facilitates the 
realization of in-group’s goals. To interfere and disrupt the advancement of 
goals and interest of the out-group is to ensure that allocation and distribution of 
scarce resources are biased against the out-group. This can be done through non-
cooperation in the form of contact avoidance towards the out-groups. Hence, 
competitive environment shapes the intergroup behavior to avoid contact with 
out-groups. 
 
2.1.2 Social identity theory  
Building on the 1956 study by Sherif, Experiments in Group Conflict, that 
required competitive circumstances to draw out intergroup discriminatory 
behavior, Tajfel and colleagues’ experiments explored whether or not merely 
categorizing participants into groups alone could lead to discriminatory 
intergroup behavior (Tajfel, 1970; Tajfel, Billig, Bundy, & Flament, 1971; 
Turner, 1982). Their experimental studies, also known as minimal group 
experiments, involved participants without conflict of interest and history of 
hostility against each other, thus dismissing the competition aspect of intergroup 
behavior. It was found out that merely categorizing people into distinct groups 
was a sufficient condition, i.e., “enough to trigger discriminatory behavior” 
(Tajfel, 1970, p.96). 
The psychological processes underlying the formation and maintenance 
of the groups are attributed to this theory. Tajfel (1981, p.229) described a group 
to have between one to three of the following components; cognitive, pertaining 
to the knowledge of belonging to a group; evaluative in which positive or 
negative worth comes from one’s membership in a group; emotional, in the 
sense that the cognitive and evaluative components of a group and membership 
of it carry a sentiment such as like and/or dislike for one’s group and other 
groups. The main proposition of this theory is that “people desire to belong to 
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groups that enjoy distinct and positive identities” (Taylor & Moghaddam, 1994, 
p.62). 
The theory involves useful concepts such as social categorization, 
identification, and comparison. Social categorization enables individuals to 
distinguish the similarities and differences within and between groups. The 
distinction between in-group and out-group, and between “us” and “them” 
becomes apparent in categorization. The process of identification forms social 
identity. It is “understood as that part of an individual’s self-concept which 
derives from his knowledge of his membership of a social group (or groups) 
together with the value and emotional significance attached to that membership” 
(Tajfel, 1981, p.255). There is a fundamental need for individuals to strive for 
positive social identity. That is why they evaluate their own group positively and 
accord it with favorable characteristics (Tajfel & Turner, 1986; Billiet, Eisinga, 
& Scheepers, 1996; Brewer, 1999; Capucao, 2010). This in-group’s favored 
position is known as social identification (Brown, 1995; Billiet et al., 1996; 
Perreault & Bourhis, 1999). They however evaluate and perceive the out-group 
negatively (Scheepers et al., 2002
a
; Schneider, 2008; Savelkoul et al., 2011) and 
this process is known as “social contra-identification” (Billiet et al., 1996, p.402). 
The process of social comparison puts the in-group in a relative status and 
position vis-a-vis the out-group (Turner, Brown, & Tajfel, 1979; Tajfel, 1981). 
The prediction of social identity theory is that discriminatory behavior towards 
out-groups corresponds with the in-group identification (Perreault & Bourhis, 
1999). Studies show that individuals who choose their membership in a group 
tend to identify strongly with their own group and exhibit more discriminatory 
behavior than those who are randomly assigned to a group (Perreault & Bourhis, 
1999, p.100). 
Thus, “long-standing groups,” particularly religious groups whose 
group membership is assumed to be chosen, and ethnic groups whose 
belongingness involves stronger “emotional identification,” (Mullen, Dovidio, 
Johnson, & Cooper, 1992, p.437) are expected to identify more with their own 
group and demonstrate discriminatory behaviours, such as contact avoidance, 
towards out-groups.  
 
2.1.3 Ethnic group conflict theory 
Research shows that “social identity processes may interact as well as 
supplement the instrumental motivations postulated by realistic conflict theory” 
(Brown, 2000, p.748). Hence, several studies were conducted to demonstrate the 
complementarity of the two theories (cf. Gijsberts, Hagendoorn, & Scheepers, 
2004). Drawing from this complementarity, ethnic group conflict theory is 
proposed (Coenders et al., 2007; Coenders & Scheepers, 2008). It examines the 
intergroup competition at both contextual and individual levels with perceived 
threat as mediating factor which would “reinforce the mechanisms of social 
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(contra-) identification, the eventual outcome of which is referred to as ethnic 
exclusionism” (Scheepers et al., 2002a, p.18). Under competitive conditions at 
both contextual and individual levels, social identification and contra-
identification processes that attribute positive characteristics to the in-group and 
negative ones to the out-group would lead to discriminatory acts, e.g. contact 
avoidance, towards the out-group. 
Discrimination and prejudice are, to some extent, generated by 
perceived competition, which is informed by actual competition (Blalock, 1967). 
The actual competition for scarce resources sharpens the perception of a threat 
from the competitor out-groups. Bobo (1988) found the perceived competition 
and perceived threat as “separate but close dimensions” (as cited in Coenders et 
al., 2004, p.14). Studies show that perceived group threat is a strong explanatory 
variable. Perceived group threat arising from intergroup competition is a direct 
determinant of ethnocentric reactions (Bobo, 1988), a strong determinant of 
prejudicial attitudes (Quillian, 1995), anti-out-group attitudes (Schlueter & 
Scheepers, 2010), and avoidance of social contacts (Coenders et al., 2007) 
At the contextual level, competition is characterized by macro-social 
factors such as the observable group sizes (majority–minority population), 
power differences (dominant–subordinate position), and history of conflict, 
among others. This theory posits that the social conditions, for example high 
unemployment and large immigration flows, under which intergroup 
competition occurs at the contextual level, intensify the perception of ethnic 
group threat. When this happens, it is deduced that intergroup reactions would 
be exclusionary in nature. At the individual level, competition is specified in 
individual conditions such as income level and educational attainment. 
Competition is likely to be high among those in similar social positions. Thus, 
the lower strata in income level and educational attainment of the majority 
groups would likely face strong competition with the minority groups. Therefore, 
such individual characteristics should be considered to be complementary 
determinants of ethnic exclusionism. This boosts the perceived threat of the 
majority in the lower strata, and in response to this threat, they resort to 
exclusionary measures (Quillian, 1995; Scheepers et al., 2002
a
; Schneider, 2008).  
 What is central in this theory is the mediating role of perceived threat 
among the processes of social identification and contra-identification, as well as 
social conditions, with the eventual outcome being the avoidance of social 
contacts, which is a dimension of ethnic exclusionism (Coenders et al., 2007). 
Perceived group threats, in nature, can have varied dimensions, such as cultural, 
economic, and safety (Scheepers et al., 2002
a
; Sniderman, Hagendoorn, & Prior, 
2004). 
Earlier studies showed the complementary propositions of realistic 
conflict theory and social identity theory, and they labeled the combination as 
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ethnic competition theory (Scheepers et al., 2002
a
; Coenders et al., 2004; 
Tolsma et al., 2008; Schneider, 2008; Savelkoul et al., 2011).  
 
Figure 2.1. Ethnic competition theory: Theoretical model 
 
 
Contextual level 
-----------------------------------------------------------------------------------------------
Individual level 
 
 
 
(Taken from Coenders, Gijsberts, Hagendoorn, & Scheepers, 2004, p.19) 
The core propositions of ethnic competition theory are adapted by the 
ethnic group conflict theory. That is, that intergroup competition at the 
individual (i.e. social position) and the contextual level (i.e. actual ethnic 
competition), mediated by perceived group threat, may intensify the social 
identification and contra-identification processes, which would lead to the 
dimensions of ethnic exclusionism, e.g. avoidance of social contacts (Coenders 
et al., 2007). Here social identification and contra-identification, intergroup 
competition, and perceived group threat offer a very strong analytical frame for 
an indicator of ethnic exclusionism, i.e. contact avoidance towards out-groups. 
In this study, we use ethnic group conflict theory because of the relevant 
contextual factor of history of conflict between ethno-religious groups in the 
Philippines. However, it lacks the explanation for the power relations between 
groups and the phenomenon of out-group favouritism, which, according to some 
studies, is present in the Philippines. 
2.1.4 Social position  
In ethnic group conflict theory (see Figure 2.1), social position at the individual 
level is predicted to exert influence on the exclusionist reaction, i.e. contact 
avoidance, and on the other intermediate determinants. Included in the social 
position of the individual are the categories of gender, parental education and 
social class, type of parental marriage, and recent migration. Studies show that 
gender is a significant variable. For example, males tend to avoid social contacts 
with immigrants than females (Coenders et al., 2007); males, as predicted by 
Actual ethnic 
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SDO, exhibit more discriminatory behaviour than women (Sidanius, Pratto, & 
Mitchel, 1994); girls have generally more favourable attitudes towards out-
groups than boys (Bratt, 2002); Muslim women tend to agree with pluralism 
while Muslim men tend to disagree with it (Anthony, Hermans & Sterkens, 
2015, 135). 
 Studies found out that individual characteristics had little impact on 
prejudicial and antagonistic attitudes, and that the context of intergroup relations 
and competitive circumstances explained these attitudes (Quillian, 1995; Tolsma, 
Lubbers & Coenders, 2008). Thus, our proposition is that any effect of this 
social position at the individual level (i.e. gender, parental education and social 
class, type of parental marriage, and recent migration) will be downplayed by 
strong ethno-religious identification. 
 
2.1.5 Social dominance theory 
In reality, the in-group and out-group have power differences, which could 
provide some explanations on their intergroup relations and behavior towards 
each other. Social dominance theory characterizes human society accrording to 
group-based social hierarchies such as age and gender, and groups such as 
ethnic, and religious, among others (Sidanius & Pratto, 1999). With the in-group 
and out-group distinction, either one of them assumes more power and is on top 
of the hierarchical social structure. The dominant group “is characterized by its 
possession of a disproportionately large share of positive social value, or all 
those material and symbolic things for which people strive,” whereas the 
subordinate group has the “disproportionately large share of negative social 
value” (Sidanius & Pratto, 1999, pp.31-32). That could provide an explanation 
why minorities view the majority positively (Dyer et al., 1989), why the low 
status groups have out-group favoritism (Sachdev & Bourhis, 1991), and why 
there is a phenomenon of having no unfavorable or hostile attitudes towards out-
groups (Brewer, 1999; Gaertner & Dovidio, 2000).  
Sachdev and Bourhis (1991, p.4) think that “existing intergroup theories 
including social identity theory have not been developed sufficiently to make 
precise predictions about the complex effects of group numbers, status, and 
power variables on intergroup behavior.” Social dominance theory attempts to 
fill in the insufficiency of other intergroup theories to explain discrimination, 
oppression, and power relations (Sidanius & Pratto, 1999). 
Social dominance theory makes a synthesis of ideas of authoritarian 
personality theory, Blumer’s group positions theory, Marxism and neoclassical 
elite theories, social identity theory, among others. In fact, social dominance 
theory builds, in part, on Tajfel and Turner’s (1986) further elaboration of social 
identity theory on hierarchical social structure which states that “group conflict 
is likely to be minimized when both the superior and inferior groups accept the 
legitimacy of the status distinction between them” (Sidanius & Pratto, 1999, 
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p.19). Acceptance of the legitimacy of the social hierarchy may be a tragedy for 
the subordinated groups, but for many religious people, they view it as their god-
given fate. 
One of the basic assumptions of social dominance theory is that there 
are counterbalancing forces in our social systems: hierarchy-enhancing forces 
that produce and maintain the group-based social hierarchy, and hierarchy-
attenuating forces that produce group-based social equality (Sidanius & Pratto, 
1999, p.38). 
If our society is structured in a group-based hierarchy, then what 
maintains this hierarchy? The group-based social hierarchy is supported by 
legitimizing myths. “Legitimizing myths consist of attitudes, values, beliefs, 
stereotypes, and ideologies that provide moral and intellectual justification for 
the social practices that distribute social value within the social system” 
(Sidanius & Pratto, 1999, p.45). Legitimizing myths that defend and promote 
group-based social hierarchy are called hierarchy–enhancing legitimizing myths 
while those myths that justify and support group-based social equality are called 
hierarchy-attenuating legitimizing myths (ibid.). Looking at contact avoidance 
as a legitimizing myth, the dominant and majority groups that are comfortable 
with group hierarchy logically would use contact avoidance to enhance and 
perpetuate the status quo from which they benefit, while the subordinate and 
minority groups who are discriminated against would expectedly see contact 
avoidance as their instrument for everyday resistance to the social inequality.  
Social dominance orientation (SDO) is the construct which 
encapsulates whether or not an individual endorses, supports, and desires 
legitimizing myths to perpetuate the group-based social hierarchy. There are 
three possible sources and ways of acquiring this orientation, namely, 
socialization experiences, contextual effects, and temperament. For example, on 
socialization experience, members of dominant groups are expected to have 
higher social dominance orientation level than members of subordinate groups 
because the dominant group feels better with the group inequality (Sidanius & 
Pratto, 1999, p.77). According to Sidanius and Pratto (1999, p.81), one of the 
consequences of SDO is expressed in their attitudes towards out-groups, 
whether they accept or discriminate against them. 
SDO has been “strongly and consistently associated with generally 
prejudiced and ethnocentric attitudes towards minorities and stigmatized out-
group” (Duckitt & Sibley, 2006, p.114). It predicts out-group prejudice, 
specifically against those socially subordinated groups that threaten their status 
and are likely competitors of resources (Duckitt & Sibley, 2006, p.128). 
Sidanius et al. (1994, p.162) found out that after considering sex and group 
identification, people with high SDO tend to exhibit “greater desire for social 
distance from, or less willingness to cooperate with, minimally defined out-
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groups.” Thus, we predict that SDO has mediating effect on the relationship 
between ethno-religious identification and contact avoidance towards out-groups. 
 
2.1.6 Religiocentrism 
Derived from Sumner’s (1906/1959) ethnocentrism concept and social 
processes of social identity theory (Tajfel, 1981), religiocentrism is a 
manifestation of simultaneously having positive attitudes towards one’s 
religious in-group and negative attitudes towards religious out-groups (Sterkens 
& Anthony, 2008). Although religiocentric people tend to be ethnocentric, 
religiocentrism and ethnocentrism are separate and distinct factors of attitudes 
(Ray & Doratis, 1971, p.178). Religiocentrism evokes the sentiments of 
exclusiveness, preferring one’s own religious group over others (ibid.). Thus, 
this combination of preference of in-group and antipathy of out-group is 
predicted to influence the relationship between ethno-religious idenfication and 
contact avoidance towards out-groups.  
 
2.1.7 Attitudes towards religious plurality 
Religion continues to be relevant in the lives of millions of people especially in 
Asian countries such as the Philippines. How do people who live alongside 
believers of other religions interpret their own religion and that of others? 
Conceptual models on how to make sense of other religions, such as 
exclusivism, inclusivism, and pluralism, have been proposed from the 
perspectives of the Christian faith (cf. Anthony, Hermans & Sterkens, 2015, 
117-142).
26
 In general, exclusivism affirms that one’s religion is the true religion 
and is the only way to attain salvation. Inclusivism focuses on the underlying 
common elements shared by religions, such as the notions of ‘divine reality’ and 
justice. Pluralism sees all religions in equal value. Studies found out that 
interpretation of one’s own and others’ religions, whether what they believe in is 
exclusivistic or inclusivistic or pluralistic, shapes people’s views, values and 
attitudes towards the adherents of other religions (Anthony et al., 2015). In 
addition, religious pluralism influences the quality of the social networks of 
adherents (Borgonovi, 2008, p.107). Thus, those with exclusivistic interpretation 
may likely identify strongly with their own religion and may avoid contact with 
out-groups, whereas those with pluralistic interpretation may have weak 
religious identification, and may be open for contacts with out-groups. It is then 
expected that attitudes towards religious plurality will have mediating effects on 
the relationship between ethno-religious identification and contact avoidance 
towards out-groups. 
                                                          
26 For the nuances and more elaborate descriptions of various conceptual models of 
interpreting religious plurality, see Anthony et al. (2015), Religion and conflict attribution. 
Leiden: Brill. 
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2.1.8 Fundamentalism 
Several studies show that religious fundamentalism and prejudice are related 
(Hood, Hill, & Spilka, 2009). Citing significant work by Marty and Appleby in 
1991-1995 that produced a five-volume analysis on religious fundamentalism, 
Paul Williamson et al. (2010) noted that the hallmark of research on 
fundamentalism is militancy. However, in The Psychology of Religious 
Fundamentalism by Hood and colleagues (2005), not all fundamentalists are 
militants. They postulated that fundamentalism is a meaning system through 
which fundamentalists interpret the world and from which they derive 
motivation. The sacred text of their religion provides this meaning system to 
fundamentalists. Thus, Hood and colleagues (2005, p.5) proposed “that the basic 
criterion for understanding fundamentalism is its insistence that all of life be 
understood in relation to the text.” 
Paul Williamson et al. (2010, p.722) further elaborated that a 
fundamentalist may be militant especially when “reacting to a perceived threat 
as posed by the larger culture to their absolute beliefs – and even then, their 
resistance may take on forms that are nonviolent.” These non-violent forms of 
resistance of a fundamentalist when faced by perceived threat by an out-group 
can be an exclusionary behavior through contact avoidance towards that out-
group. Thus, fundamentalism is predicted to exert a mediating effect by 
explaining the relationship between ethno-religious identification and contact 
avoidance. 
 
2.1.9 Out-group distrust 
Based on the insight of ethnic group conflict theory, which is derived from 
realistic conflict theory and social identity theory, the intergroup competition 
mediated by perceived group threat intensifies the social processes of 
identification and contra-identification, which then induce ethnic exclusionism, 
i.e. contact avoidance (Coenders et al., 2007). The social process contra-
identification creates negative attitudes towards out-groups (Billiet et al., 1996). 
One of the expressions of these negative attitudes towards out-groups is distrust.  
 Negative attitudes towards out-groups is related as well to anomie, a 
term coined by Durkheim, which is described as “social powerlessness” 
including distrust of others and broken social relationships (Billiet, 1995, p.225). 
Distrust, combined with meaninglessnessness, is one of the three sub-scales that 
was found in the assessment of the multidimensionality of anomie by Heydari, 
Davoudi, and Teymoori (2011). The other two are powerlessness and fetishism 
of money (ibid.). 
 In the context of groups in conflict, out-group distrust is expected to be 
a factor in whether people are willing to include or exclude others from taking 
important roles in their lives. Thus, as an outcome of social contra-identification, 
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out-group distrust will likely reinforce contact avoidance towards out-groups. It 
is predicted to have a mediating effect on the relationship between ethno-
religious identification and contact avoidance. 
 
2.1.10 Salience of identity 
As one of the dimensions of ethnic identity by Phiney and Ong (2007), salience 
of identity can have its own measure. The processes of social categorization and 
identification are able to establish, differentiate, and attach meaning to a group 
membership based on social identity (Tajfel, 1981). Identity as a “category of 
practice” can be used by people in “everyday settings to make sense of 
themselves, of their activities, of what they share with, and how they differ from, 
others” (Brubaker, 2004, pp.31-32). It is situated in a very particular context and 
setting.  
 One of these contexts is a minority-majority setting. Salience of identity 
is given more importance by ethnic minority than those in majority (Phiney & 
Ong, 2007). In the Philippines, the “low-power group” minority Muslims 
“believes more in the influence of religion in their lives” (Macapagal & Montiel, 
2007, p.36). If people give so much importance to their own ethnicity and 
religion, they are likely to avoid contact with out-groups. Thus, salience of 
identity is predicted to mediate in the relationship between ethno-religious 
identification and contact avoidance towards out-groups.     
 
2.1.11 Intergroup contact theory 
A study on contact avoidance would benefit much from the rich research outputs 
of intergroup contact theory, which started from Allport’s contact hypothesis. 
According to Allport (1954), there are four conditions to have the optimal effect 
of intergroup contact, namely, equal status, cooperation, common goals, and 
institutional support, to generally reduce prejudice, negative attitudes, and 
exclusionary feelings towards out-groups (Hewstone, 2000; McLaren, 2003; 
Pettigrew & Tropp, 2006; Hewstone, Cairns, Voci, Hamberger, & Niens, 2006; 
Schneider, 2008; Savelkoul et al., 2011). These four conditions are facilitating 
conditions, rather than necessary, to the positive outcomes of intergroup contact 
(Pettigrew, Tropp, Wagner, & Christ, 2011). Studies show that intergroup 
friendship fulfills most of these conditions to reduce prejudice (Pettigrew & 
Tropp, 2006), while common ingroup identity model has “the features of contact 
situations that are neccesary for intergroup contact to be successful” (Dovidio, 
Gaertner, & Kawakami, 2003, p.11).  
Two problems regarding intergroup contact studies have been clarified. 
First, the causal direction from contact to change in attitudes, i.e. reduced 
prejudice, has been established (Brown, Eller, Leeds, & Stace, 2007). Second is 
the concern about the potentially problematic “conceptual overlap” between 
social distance (i.e. contact avoidance) and intergroup contact (Binder et al., 
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2009, p.853). However, intergroup contact is an actual behaviour, whereas 
contact avoidance is an attitude and an intention to carry out or avoid that same 
behaviour (ibid.).  
Many studies on intergroup contact have used the social identity theory 
as their starting point to distinguish groups. The social identification mechanism 
is assumed to generate consequential intergroup behaviour (Brown, Vivian, & 
Hewstone, 1999). With massive literature on intergroup contact theory, 
Pettigrew and Tropp (2006) conducted an exhaustive and comprehensive review 
of studies on the theory and its two central concepts, contact and prejudice. 
Although 94 percent of the surveyed studies in the analysis showed inverse 
relationship between intergroup contact and prejudice, Pettigrew and Tropp 
(2006) noted for future research direction the need to understand the negative 
factors that hold back the intergroup contact from reducing prejudice. 
 Allport (1954) already recognized that contact has ambivalent outcomes. 
Depending on the nature of contact and kinds of people and situations, contact 
could enhance or reduce prejudice. In their critical review of the history of 
contact hypothesis, Dovidio et al., (2003, p.17) posed these questions in their 
concluding remarks, “what features of the contact situation are necessary to 
reduce bias successfully, what aspects of contact (i.e. quantity and/or quality) are 
most important?” 
 In this study, both quantity (Brown et al. 2007; Schlueter & Scheepers, 
2010) and quality of contacts (Stephan, Diaz-Loving, & Duran, 2000) are 
considered because they have been found to have effects on attitudes towards 
out-groups (Brown et al., 1999; Binder et al., 2009). Pleasant contact 
experiences, on the one hand, may lead to more favourable out-group attitudes; 
on the other hand, unpleasant and unfavorable experiences of previous contacts 
may stimulate fear and anxiety of new contact (Bratt, 2002, p.108). This fear 
and anxiety of another unpleasant and unfavorable experience of contact with 
out-groups may result to contact avoidance. In-group bias, resulting from social 
identification process, posits that groups have preferences for contact with out-
groups (Hagendoorn, 1995). Thus, the quantity and quality of contacts are 
hypothesized to mediate in the relationship between ethno-religious 
identification and contact avoidance towards out-groups. 
 
2.1.12 Memories and experiences of violence 
Episodes of intergroup violence produce essentially two groups, i.e. perpetrators 
and victims. Memories and experiences of the violence are part of in-group 
suffering, which sharpens group identification and later on becomes an 
important part of people’s social identity (Sahdra & Ross, 2007, p.385). In 
religious violence, these shared memories “often feed into, or are consciously 
infused in collective identity in groups through ‘transgenerational transmission’ 
which is the reinforcement of memory across time and space. The repertoire of 
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the past is passed down to new generations through story-telling and other 
rituals” (Yamin, 2008, p.10). 
 Collective memory of the history of conflict is one of the elements of 
the sociopsychological infrastructure which fuels intractable conflicts (Bar-Tal, 
2007). Historical collective memories are often selective, biased, and distorted in 
such a way that projects the in-group as the victim of the conflict and the out-
group as perpetrator (ibid.). This is consistent with social identity theory, which 
posits that the in-group desires to have favorable social identity while attributing 
negative traits to out-groups. 
 In a study by Sahdra and Ross (2007, p.389), memories of past conflicts 
by opposing groups “depend both on which side they are on and how strongly 
they feel about belonging to that side.” For instance, people more easily 
remembered events in which members of in-group were victims, than when they 
were perpetrators (ibid.). They are more likely to avoid contact with out-groups 
whom they see as perpetrators. Thus, it is expected that memories and 
experiences of violence have mediating effects on ethno-religious identification 
and contact avoidance towards out-groups. 
 
2.1.13 Pakikiramdam 
Intergroup relations expressed in social interaction in the Philippines could be 
better interpreted and understood through an indigenous concept known as 
pakikiramdam or heightened awareness of others (differences and similarities), 
oneself (identity) and situation (place and context). Considered to have done 
seminal work on pakikiramdam, Mataragnon (1988) expounded the concept 
with her article, Pakikiramdam in Filipino social interaction: A study on subtlety 
and sensitivity. Pakikiramdam is manifested in overt behavior, and may also be 
manifested in covert and subtle behavior. The interest of this study is in the overt 
behavior that constitutes pakikiramdam, which, in social interaction, “requires 
careful deliberation and avoidance of impetous action” and “involves 
exploratory, tentative, or improvisatory behavior” (Mataragnon, 1988, p.253). 
Mataragnon (1988, p.254) further described that “in social interaction, the 
degree of pakikiramdam exercised normally depends on both the situation and 
the target person involved.” 
 In the present study, the three key factors influencing social interaction 
between Christian and Muslim students are the situation, the actors and target 
persons involved. First, the situation is that the research areas (Metro Manila and 
ARMM and adjacent areas) are predominantly Christian for Metro Manila and 
Muslim for ARMM and adjacent areas. Due to cultural differences, 
pakikiramdam is exercised in “situations where there is danger of being 
misinterpreted, losing face, making social blunders or hurting another 
unwittingly” (ibid.). Second, the actors, who may be migrants who live in a 
place quite different from their original place, would exercise pakikiramdam in 
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making contacts and interacting with the locals. Third, the target persons 
involved are unfamiliar and culturally and religiously different from the actors. 
According to Mataragnon, these are “the target persons with whom more 
pakikiramdam is afforded,” including the shy, temperamental strangers and 
persons with high status (ibid.). Migrants who move to the cities to study 
normally find themselves in this situation with people who are unfamiliar and 
different from them. The same goes with locals who encounter migrant settlers 
in their midst. 
 Pakikiramdam is related to other Filipino values, including the core 
value of Filipino psychology, kapwa or shared identity (Enriquez, 1975). It is 
said that kapwa is the recognition of the unity of self and others, thus shared 
identity (Mataragnon, 1988). Enriquez (1975) categorized kapwa into two: 
Ibang Tao (outsider) and Hindi Ibang Tao (one of us). These categories of hindi 
ibang tao (one of us) and ibang tao (outsider) somehow correspond with the in-
group and out-group distinction of the present study. 
 Clemente et al. (2008) revisited, after more than 30 years since its 
introduction, the kapwa model of value structure by Enriquez. In that model, 
kapwa is the core value, while pakikiramdam is the pivotal interpersonal value, 
and others were accommodative and confrontative surface values and associated 
societal values. What Clemente and his group found among university students 
as respondents was that kapwa is not a core value as Enriquez postulated and 
that there is no core value in the value model. With this finding, they proposed a 
reformulation of the value model based on two dimensions: the Sarili (self)-
Lipunan (society) dimension and the Ibang Tao (out-group)-Hindi Ibang Tao 
(in-group) dimension.  
 In the reformulated value model, pakikiramdam is lumped with 
pakikipagkapwa, pakikisama, and utang na loob under the grupo and ibang tao. 
It means that pakikiramdam is a value that Filipino adolescents use in their 
social interaction with ibang tao (out-group). In certain situations, there is a 
heightened awareness of others (differences and similarities), and oneself 
(identity) when people encounter an out-group.  
 A study to test the distinction between ibang tao (out-group) and hindi 
ibang tao (in-group) found that respondents nominated some expected in-group 
members (e.g. families, relatives, classmates) as out-group (Yacat, 2011). An 
eleboration and variation of in-group-out-group distinction was formulated by 
Conaco and Ortega (2009) using kapwa (one of us) and hindi kapwa (not one of 
us), instead of ibang tao and hindi ibang tao (as cited by Yacat, 2011). They 
found out that respondents rated those hindi kapwa (not one of us) positively 
(ibid.). These findings strengthen the assumption that social contra-identification 
may not be pronounced in this case. When in-group members are seen as out-
group and those not one of us are evaluated positively, there is a certain value 
mechanism that is pivotal in the attitude change towards these group members. 
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This pivotal value mechanism is pakikiramdam, which makes possible the 
kapwa theory of shared identity
27
 salient among Filipinos of varied ethnic 
groups. This shared identity can be a superordinate category, e.g. religious 
identity (Islamized ethnic groups and Christianized ethnic groups), and national 
identity (Filipinos). Those who recognize this shared identity through 
pakikiramdam are more likely to have less tendency towards contact avoidance. 
Thus, pakikiramdam is predicted to influence ethno-religious identification and 
contact avoidance towards out-groups. 
 
Figure 2.2. Value model of Filipino adolescents (Clemente et al., 2008, p.25) 
 
 
       
  
  
       
   
   
 
 
 
 
 
  
 
2.2 Research Model 
The theoretical insights from relevant and well-developed theories and previous 
studies make clear what to expect if we use them to explain ethno-religious 
identification and contact avoidance and their relationship. This study analyzes 
the phenomenon of contact avoidance as the dependent variable and ethno-
religious identification as the independent variable and the relationship of the 
two. Contextual and individual factors are considered in this study. Drawn from 
                                                          
27
 This idea of shared identity involving more than one ethnic or religious group, including 
former out-groups, has been put forth by common ingroup identity model (Gaertner & 
Dovidio, 2000; Dovidio et al., 2003). In this model, “intergroup bias and conflict can be 
reduced by factors that transform participants’ representations of memberships from two 
groups to one, more inclusive group” (Dovidio et al., 2003, p.11). In a study among 
adolescents in Norway by Bratt (2002), the existence of common ingroup identity, a 
combined ethnic and religious identity, is found in two Muslim groups (ethnic Turks and 
ethnic Pakistanis). 
 
Hindi 
Ibang Tao 
(in-group) 
 
Ibang Tao 
(out-group) 
 
Utang na loob  
(debt of gratitude) 
Pakikisama (companionship) 
Pakikipagkapwa  
(shared identity) 
Pakikiramdam  
 (heightened awareness of others  
and oneself) 
 
Lakas ng loob (guts) 
Katarungan (justice) 
Pakikibaka (resistance) 
Grupo (group) Lipunan (society) 
Kagandahang-loob 
 (shared humanity) 
Paggalang (respect) 
Hiya (propriety)  
 
 
Karangalan (dignity) 
Kalayaan (freedom) 
 
 
Maka-Diyos (divine, Godly) 
Sarili (self) 
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the literature and qualitative data, the contextual factor is the history of conflict 
in Mindanao, which is expected to influence ethno-religious identification and 
the likelihood of contact avoidance. The social position includes individual 
characteristics, such as gender, parental education and social class, type of 
parental marriage, and recent migration, which are likely to affect contact 
avoidance. Then, there are ten intermediate determinants, namely perceived 
group threat, social dominance orientation (SDO), religiocentrism, 
fundamentalism, out-group distrust, salience of identity, attitudes towards 
religious plurality, intergroup contact, memories and experiences of violence, 
and pakikiramdam, in the relationship between ethno-religious identification and 
contact avoidance towards out-groups. The negative and positive signs indicate 
the hypothesized relationship and effect of the said variables. 
 
Figure 2.3. Conceptual framework 
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2.3 Preliminary hypotheses 
Among Christian and Muslim ethnic groups in Metro Manila and Autonomous 
Region in Muslim Mindanao (ARMM) and adjacent areas, 
1. There are significant differences in the levels of contact avoidance; 
2. The stronger people’s ethno-religious identification, the higher the level 
of contact avoidance; 
3. The stronger people’s ethno-religious identification, the higher the level 
of contact avoidance, even after controlling for other individual-level 
determinants such as gender, parental education and social class, type of 
parental marriage, and recent migration; 
4. The relationship between ethno-religious identification and contact 
avoidance can be explained by particular intermediate determinant: 
a) perceived group threat,  
b) social dominance orientation, 
c) religiocentrism, 
d) attitudes towards religious plurality, 
e) fundamentalism, 
f) out-group distrust 
g) salience of identity, 
h) intergroup contacts, 
i) memories and experiences of violence, 
j) pakikiramdam; 
5. Conflict driven by intergroup competition on land resource is likely to 
to be related to ethno-religious identification and contact avoidance 
towards out-groups. 
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Chapter 3 
Data collection and measurements 
This study uses quantitative and qualitative research methods. For the 
quantitative method, data were collected througha large-scale survey 
questionnaire, which was drawn from literature research of previous studies and 
existing instruments containing questions. These were then either wholly or 
partially adopted or improved to effectively answer the research questions. In 
addition, the questionnaire contained sets of questions that were specifically 
devised for this research. For the qualitative method, in-depth interviews were 
conducted to respondent-students and other key informants, guided by a topic 
list which was devised to enhance and sharpen the data coming from the survey-
questionnaire. Fieldwork was done in six universities in the Philippines from 
April 2011 to February 2012. 
3.1 Data collection procedures 
Two procedures were used to gather data for this study - surveys and interviews. 
The pilot and definite surveys were done in separate occasions. The pilot survey 
was done in April-May 2011, while the definite survey was in August-October 
2011. The 16 interviews were conducted separately from May 2011 to January 
2012. 
To pave the way for the data collection, request letters dated 10 
February 2011 were sent to the heads of the six identified universities in the 
Philippines, namely, the Metro Manila-based University of the Philippines-
Diliman (UPD), University of Santo Tomas (UST), and Polytechnic University 
of the Philippines (PUP); and the Mindanao-based Notre Dame University-
Cotabato (NDU), Mindanao State University-Marawi (MSU), and MSU-Iligan 
Institute of Technology (IIT). These universities are known to have diverse 
student populations coming mostly from Metro Manila and ARMM and 
adjacent areas. 
 In general, the requests sought willingness to participate in the research, 
copy of the registry of student population in every faculty or college, permit to 
conduct a pilot survey with 50 students in April-May 2011 and a definite survey 
with 250 students in August-October 2011, use of classrooms or other venues in 
which the respondents could fill in the questionnaires, and access to premises for 
field observations and interviews. All six university heads approved the requests, 
although some universities provided certain conditions with their approval.  
The six universities are equally divided into conflict area (ARMM and 
adjacent areas) and distant non-conflict area (Metro Manila). Each area has a 
Christian university and two public universities. 
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Table 3.1 The six universities and their categories 
 
Research Area 
Philippines (Metro Manila and ARMM & adjacent areas) 
Christian 
university 
Public universities 
Conflict Area 
(ARMM and 
adjacent areas) 
Notre Dame 
University (NDU)-
Cotabato 
Mindanao State 
University 
(MSU)-Marawi 
MSU-Iligan Institute 
of Technology (IIT) 
Distant Area 
(Metro Manila) 
University of 
Santo Tomas 
(UST) 
University of the 
Philippines (UP)-
Diliman 
Polytechnic 
University of the 
Philippines (PUP) 
 
3.1.1 Surveys 
For gathering quantitative data, the survey questionnaires were administered by 
two researchers to randomly selected students of the six universities. Each 
university provided at least 250 names of respondents from the random 
sampling procedure. One researcher was assigned to cover the Mindanao-based 
universities and the other one the Metro Manila-based universities.  
 
Pilot survey 
During the month of April 2011, coordination with respective officials of the 
universities was made to formalize their participation in the study. In preparation 
for the pilot survey, several visits and meetings with university officials and 
appropriate offices such as Office of the Registrar were done. The conduct of the 
pilot survey happened during the summer term (April – May) of the 2010-2011 
school year. The purpose of the pilot survey was to test the reliability and 
validity of the questions. Aside from validity and reliability, the pilot survey 
aimed to check the clarity of the format, wording and instructions, and sequence 
of the questions. Pilot survey results were also useful for factor analysis. In 
Metro Manila, due to an expected low number of possible Muslim respondents 
from the three Metro Manila universities, the pilot survey sought Muslim 
student-respondents from other universities and colleges.  
 
Polytechnic University of the Philippines (PUP)  
After the approval of PUP officials including then University President Dante 
Guevarra, a request was made to the Office of the Registrar and Information and 
Communication Technology (ICT) Center to have the official list of students 
enrolled in that particular term (2011). The list containing all undergraduate 
students was eventually provided by ICT Center.  
 Selecting 50 respondents randomly from the list was done by coin-
flipping which was repeatedly done after dividing the pile of class lists into two, 
assigning head to the left pile and tail to the right pile until there was only one 
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class list left. From that class list, a lottery from a bottle containing numbers 1 to 
45 representing the average number of students in a class was done to give each 
student in the list an equal chance to be a respondent. Replacements were also 
drawn in the same class list in case the original respondent was absent or could 
not participate.  
With the identification of 50 respondents and their replacements, 
invitation letters were prepared. Containing the time and date, place, and details 
of the survey, the letters were given to selected students. Only a number of 
selected students from the random sampling participated in the pilot survey. 
Thus in the last day of summer classes and one Saturday, the researcher 
approached students randomly inside the campus and asked them if they were 
enrolled in summer classes and willing to take part in my study. In this way, the 
target 50 respondents were reached for PUP.  
 
University of the Philippines – Diliman (UPD) 
The request letter was sent to then UPD Chancellor Sergio Cao on 10 February 
2011. It was approved by the newly-appointed UPD Chancellor Caesar Saloma 
on 21 March 2011. The approval came with conditions such as the non-release 
of official list of students, cooperation of the Office of University Registar on 
the identification of samples as prescribed by the study, and voluntary 
participation of students.  
 With the new Chancellor in 2011, the whole UPD was in transition 
including the Office of the University Registrar (OUR) which suggested that, 
instead of having the whole university undergraduate population of the 26 
colleges in UP-Diliman, only the five (5) biggest colleges could be the sampling 
frame for the pilot survey. The five colleges were College of Social Sciences 
and Philosophy (CSSP), College of Arts and Letters (CAL), College of Sciences 
(CS), College of Business Administration (CBA), and College of Engineering 
(CoE). There would be ten (10) respondents from each identified college. The 
OUR facilitated the coordination with the Secretaries of the five colleges. 
Without a list of students, the researcher coordinated closely with the five 
college secretaries to identify the ten (10) samples and their replacements, and to 
set the testing schedule and venue.  
The College of Social Sciences and Philosophy (CSSP), College of 
Sciences (CS), and College of Business Administration (CBA) identified the 
first ten students and their replacements based on the availability of students on 
survey schedules. Invitation letters for the ten (10) selected students from the 
three colleges were made and endorsed by their respective College secretaries, 
who then disseminated the letters to selected students. In the letter, there was a 
clear cut-off date and time for the responses through either email or mobile text 
message. A number of students responded, and replacements were made to 
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those who did not respond to the invitation. That was how the necessary number 
of completed questionnaires was collected from the three colleges. 
 In the College of Arts and Letters (CAL), it took some time before 
planned pilot survey could be discussed with the College secretary, who 
suggested that four CAL students in his class could accomplish the 
questionnaires. Then, in his office, many CAL students could be approached and 
requested to participate in the survey. It was in that way that ten (10) 
questionnaires were accomplished in CAL. 
 The College of Engineering (CoE) was the last college to have the pilot 
survey. Due to rigorous class requirements of the engineering students, the 
College secretary requested to schedule the testing after the final examinations 
of students. To identify the samples, he sent an invitation to all student 
organizations to send two representatives who were at least second year level to 
fill in a questionnaire in his office. On the day of the pilot survey, twelve 
students showed up and completed the questionnaire. 
 
University of Santo Tomas (UST) 
The approval of UST Rector Fr. Rolando De la Rosa, O.P., contained an 
instruction to coordinate with the Office for Student Affairs (OSA) which 
designated Ms. Thelma Marańa as the point person for this study in UST. When 
describing to Ms. Marańa the sampling procedure such as securing an official 
list of students, identifying samples from the list, and inviting the samples to a 
venue for the simultaneous testing, Ms. Marańa explained that such a kind of 
testing had not yet been done in the university. Then, she requested to have a 
copy of the questionnaire. Upon seeing the questionnaire, she surmised that 
students would not be able to accomplish it within class time. Thus, she 
suggested, as what they normally do with questionnaires of such length, to let 
the students bring them home.  
 As the OSA was about to hold the Student Organization Coordinating 
Council – Leadership Training Seminar (SOCC-LTS), Ms. Marańa proposed to 
have student leaders of recognized organizations to be the respondents of the 
pilot survey. Given that the time for the pilot survey was limited, the decision 
was made to leave fifty-two (52) questionnaires to be distributed and 
accomplished by student leaders. There was a deadline when these student-
leaders had to return the questionnaires. On the week of the deadline, there were 
21 completed questionnaires that were returned. The researcher was able to 
obtain the list of recipients and their mobile numbers. They were reminded to 
return the completed questionnaires, until there were 44 completed 
questionnaires from UST. 
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Additional Muslim respondents  
The researcher made contact with Muslim youth and young professionals’ 
organizations in Metro Manila. He also attended several activities that involved, 
and were participated in by, Muslims in the metropolis. Contact numbers and 
email addresses of possible point persons and respondents were secured. When 
contacted, many of them explained that they were not attending summer (April-
May) classes. Only very few said that they were enrolled in the summer classes. 
The researcher was able to contact one Muslim student organization. In the end, 
29 Muslim respondents were able to take part in the pilot survey. 
 
Definite surveys 
The experiences in pilot survey and previous coordination with certain Offices 
in the six Philippine universities helped facilitate the conduct of definite survey 
which happened in August – October 2011. The overall goal was to collect a 
random sample from the official student registry of each university in order to 
maximize possibilities to generalize from these samples to the university 
population. Through their university identification number, first year students 
were known and excluded from the sampling frame. The aim was to conduct a 
random sampling and get 250 students from each university. Additional Muslim 
students were approached to be part of the survey. The data-gathering ended in 
January 2012. 
 
Polytechnic University of the Philippines (PUP) 
After requesting for a list of 500 random students from the Information and 
Communication Technology (ICT) Center, it randomly selected students using 
its database and built-in system. The first 100 students in the list were invited to 
participate in the study through a letter signed by the researcher and local 
supervisor, Dr. De Guzman. They were to select one from the three sessions (i.e. 
10AM, 2PM, and 3:30PM) on August 25, Thursday in which they were 
available and could participate. If available, they were to proceed to the 
Guidance and Counseling Office (GCO) Testing Center which could 
accommodate 35 students in one session. It was difficult to locate and find one 
by one the selected students in the four campuses of PUP. However, sixty-five 
students out of 100 in four campuses were successfully located and were able to 
receive the invitation. Invitees responded through email or text message to the 
researcher. Thirteen invitees responded positively and one begged off. On the 
survey day, twelve showed up. Thus, there was an 18 percent response rate from 
those who received the invitation. Then, the second schedule was arranged on 
September 12, Monday. The change of day, from Thursday to Monday, was 
made to cover more students who were not available during Thursdays. The 
second 100 students in the list were invited through a letter signed only by the 
researcher. Similar time sessions and venue were set up. Out of 100, forty-six 
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students were located and notified about the invitation. Fifteen said that they 
would take part in the study and one said no to the invitation. Out of 15 who said 
yes, only seven came and participated. Thus, the second schedule registered a 15 
percent response rate.  
 From the list of 500 students, the first 250 were the selected respondents 
and the next 250 were the replacements. Due to a very low response rate of 16 
percent after inviting the first 200 students in two schedules with six sessions, it 
was decided to include the remaining 300 students in the list in the next attempt 
to have 250 completed questionnaires. The next attempt involved a new strategy, 
which was to coordinate with the college deans. 
 To involve various college deans, a letter to the Vice-President for 
Academic Affairs (VPAA), Dr. Samuel Salvador, was sent to seek permission 
and assistance from various college deans. Upon approval of the said letter by 
the VPAA, a request letter to each dean of the 14 colleges, except the dean of 
College of Engineering (CoE), was personally delivered to seek their leadership 
to locate and instruct selected students from their respective colleges to fill-in 
the questionnaire and to return to their offices the accomplished questionnaires. 
The letters contained names, courses, and year levels of the 285 selected 
students grouped into colleges, excluding the CoE students. A separate 
arrangement was made with the dean of CoE due to the friendship between the 
dean and the researcher’s local supervisor. Selected students from CoE were 
gathered in one session to fill-in the survey questionnaire. Out of the 33 students 
in the list of the 500 randomly selected students, 23 took part. With the help of 
the CoE staff, the remaining nine students were located and were given the 
questionnaires. They were asked to return completed questionnaires to the 
Office of the Dean of CoE. Only three completed questionnaires were retrieved 
from the nine questionnaires. 
 To achieve the target of 250 completed questionnaires, the researcher 
followed up on the first 200 students in the list who were not able to take the 
survey, especially those who received the invitation. As a result, 45 additional 
students were able to complete the questionnaires.  
 No Muslim was surveyed from the list of random students. Fortunately, 
one Muslim student who was wearing a headscarf was seen in the campus and 
was invited to do the survey. In total, there were 251 completed questionnaires 
from PUP. 
 
University of the Philippines-Diliman (UPD) 
The Office of the University Registar (OUR) selected and provided a list of 500 
students without contact details and other information from its database. It was 
able to come up with the list through its built-in system in the database for 
random sampling. Out of the 500 students, the first 300 were notified by email 
that they had a printed invitation letter ready for pick-up at the OUR. The 
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printed invitation letter to be picked up contained information about the present 
study, date, and venue. A hall in the OUR building which could accommodate 
100 persons in one session was chosen to be the venue. To comply with the 
condition of the Chancellor, students could respond to the invitation, yes or no. 
Those who said yes could opt for any of the three sessions (10AM, 2PM and 
3:30PM) in which they were available, or participate in between those time 
sessions from 9:30AM to 4:45PM. If not available on that day, they would be 
notified for the next survey date. Then in the next survey date (August 31), the 
invitation letters were not printed anymore. Instead, the invitation was included 
in the body of the email sent by the OUR. It was very clear that the participation 
in the survey would be voluntary as approved by Chancellor Saloma of UP-
Diliman, that’s why there was a yes or no response option for the invitees.  
 The six survey dates with 18 sessions achieved the target 251 
completed questionnaires out of the 7,200 invited students for an average of 3.5 
percent response rate (see Table 3.2). Out of 7,200 invitations, 420 selected 
students said yes to the invitation (but not everyone showed up in the venue 
during the survey) and 112 selected students rejected the invitation.  
 
Table 3.2 Distribution of respondents by survey dates and their response rates in 
UP-Diliman 
Survey dates Number of invitations Responses Rate (percent) 
(1) August 23   300 24 8 
(2) August 31   200   9   4.5 
(3) September 06   200  10 5 
(4) September 13   500  13   2.6 
(5) September 23 1,000  28   2.8 
(6) September 30 5,000 167   3.3 
Total 7,200 251 3.5 (Ave.) 
  
The first survey date registered the highest participation rate of eight 
percent. Out of the 300 printed invitations, 106 selected students came and 
claimed their printed invitation letters from the OUR. Thirty-eight responded 
positively and two had negative response. Eventually, 24 students showed up on 
the survey date for a rate of eight percent on the first survey date. Because of a 
low response rate and wasted printed invitations, the invitation was placed on 
the body of the email for the second survey date. Two hundred selected students 
were invited and nine showed up on the survey date for a 4.5 percent response 
rate. Inviting 500 students with 6.6 percent response rate in two survey dates 
yielded only 33 completed questionnaires. Thus, an additional 200 students were 
invited for the third survey date. Ten actually participated in the survey for a five 
percent rate in the third survey date. Follow-up emails and text messages via 
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mobile phone were sent to those who responded yes to the invitation but did not 
show up, and also to those who said yes and wanted to be notified on the next 
survey date because they were not available on the survey date to which they 
had been invited. This follow-up was done after every survey date except the 
last survey.  
 The fourth survey date invited 500 selected students and 13 took part in 
the survey for a measly 2.6 percent, the lowest rate in the six survey dates. At 
that point, only 56 completed questionnaires were gathered from the four survey 
dates. The number of students to be invited was thus increased to 1,000 for the 
fifth survey date. As a result, 28 completed questionnaires were received, which 
raised the total number of completed questionnaires to 84. Still, it was short of 
166 to reach 250. Since the end of the semester was approaching and the 
response rate was around four percent, the researcher decided to send 
questionnaires to 5,000 students to reach the target number of completed 
questionnaires on the sixth and last survey date. At the end of the sixth survey 
date, 167 completed questionnaires were gathered for a low 3.3 percent rate, but 
enough to reach the target 250 completed questionnaires in UP-Diliman.  
 For the additional Muslim respondents, the researcher approached the 
UP-Muslim Student Association (MSA). The group is the lone Muslim 
association in the campus. In the first semester of the school year 2011, there 
were about 20 members including graduate students. In one of the group’s 
meetings which was attended by 10 members, the research was briefly discussed 
and explained. Fifteen questionnaires were handed over to the secretary to 
facilitate the distribution and retrieval of the questionnaires to members. 
Fourteen completed questionnaires were retrieved from the group. 
 
University of Santo Tomas (UST) 
The Office for Students’ Affairs (OSA) facilitated the request for the list of 500 
students from the Office of the Registrar. At first, the list included first year and 
graduate students. Hence, another list was requested without the first year and 
graduate students. The 330 names to be invited to take the survey were picked 
from the second list. A printed invitation was attached to the survey 
questionnaire with instructions where and when to return it once completed.
 The OSA also sent letters addressed to the Deans and the Social 
Welfare Development Board (SWDB) coordinators of every faculty and college 
endorsing the request for the dissemination of the questionnaires to the selected 
students enrolled in their colleges and faculties. OSA requested to allow their 
scholars and volunteers to take part in the survey. Some 25 questionnaires were 
given to OSA for its scholars and volunteers who came from various colleges 
and faculties. 
  There were 330 questionnaires distributed to 330 selected students 
through their respective SWDB coordinators in every faculty and college, aside 
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from the 25 questionnaires given to OSA. Of the 25 questionnaires, 21 were 
retrieved from OSA for an 84 percent response rate. After more than a month 
(September 5 – October 11), two hundred and fifty one completed 
questionnaires were retrieved for a 70.7 percent rate. Being the biggest Faculty 
in the university, the Engineering received the most number of questionnaires 
with 75 and registered a 61.33 percent retrieval rate. The College of Tourism 
and Hospitality Management (CTHM), College of Nursing, College of 
Education, College of Fine Arts and Design (CFAD), and IPEA had 100 percent 
retrieval rate. All the rest posted at least 50 percent retrieval rate. 
 For the additional Muslim respondents, three female Muslim students 
of UST accomplished the survey. 
 
Notre Dame University (NDU)-Cotabato 
The University President, Rev. Fr. Eduardo Tanudtanud, OMI, assigned the 
Office of the Vice-President for Identity and Mission, headed by Prof. Sheila 
Algabre, to help coordinate the research tasks in the university, such as the 
request for the official list of undergraduate students, access to university’s 
resources, and cooperation of other offices. The official list, excluding the first 
year and graduate students, was provided from which samples were invited for 
the survey through announcements on the bulletin boards and other means of 
information dissemination. Two survey dates (September 1 and 2) were 
scheduled for the six colleges of the university. After the two survey dates, there 
were 120 completed questionnaires, still short of the target 250. Thus, two more 
survey dates were held, and added 116 completed questionnaires. The remaining 
14 respondents were reached out with the help of the College secretaries. It took 
two weeks to reach the target 250 completed questionnaires in NDU-Cotabato. 
 
Mindanao State University (MSU) – Iligan Institute of Technology (IIT) 
The MSU-IIT Chancellor, Dr. Marcelo Salazar, designated the Institute for 
Peace and Development in Mindanao (IPDM) as the main focal office in the 
university for the survey. When the coordination started, the IPDM was still 
headed by Prof. Dr. Marilou Sito-Nanaman. She was succeeded by Dr. Lorna 
Flores in July 2011. The list of officially enrolled students without first year and 
graduate students was provided. Out of this list, two sets were made to make up 
the 250 respondents in the first set, and in the second, the 250 replacements. To 
help in the distribution of questionnaires to the first set of samples, the student 
councils of various colleges and their staff were tapped. The second set of 
samples were only to be invited once there were practical reasons for 
replacements, such as the samples could not be located in the given time period 
and samples did not respond to the invitation to accomplish the survey. The 
College Deans were also asked to help distribute questionnaires to those who 
could not be located and ensure the retrieval of the accomplished questionnaires 
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from the selected students. In this way, the target 250 completed questionnaires 
were collected. 
  
Mindanao State University (MSU)-Marawi 
The MSU President, Dr. Macapado Muslim, designated Prof. Dr. Alma Berowa, 
Dean of College of Social Sciences and Humanities and Chair of Department of 
Psychology, as the point person for this survey in the university. She was later 
appointed as the Vice-President of Academic Affairs of MSU System in August 
2011. After the list of samples was drawn up from the official registry, the 
University Student Council and its network in the campus were tapped to help 
invite selected students to participate in the survey and to distribute and retrieve 
questionnaires. Additionally, names of the selected students in the list were 
posted in the bulletin boards inviting them to accomplish the questionnaire in a 
specified place with definite time period (8AM–6PM) within a week (Monday–
Friday). In October 2011, the target 250 completed questionnaires were gathered. 
 
3.2 Representativeness of sample 
Two research areas (i.e. Metro Manila and ARMM and adjacent areas) are 
comparable in substantive aspects. The main aspect that is of primary interest 
and consideration of the study is the majority-minority reverse composition of 
population of the two areas. Metro Manila has an overwhelming Christian 
majority and Muslim minority while ARMM and adjacent areas have an 
overwhelming Muslim majority and Christian minority. Another aspect that is 
comparable is the characteristics of the identified universities. Hoping to reflect 
the general student population in Metro Manila and ARMM and adjacent areas, 
each research area is represented by two public universities and a private 
Catholic university. 
 For the sampling selection, a random sampling was implemented to 
select 50 students for the pilot and 250 students for the definite survey. For UPD 
and UST, the lists of students were drawn from the official registry provided by 
the Office of the Registrar while for PUP, it was from the ICT Center. The 
selection was done using the universities’ built-in system in their databases for 
random sampling.  
  In the selection of respondents, the target respondents were the college 
or baccalaureate students officially enrolled in the university during the survey 
period of April – October 2011. First year and graduate students were excluded 
from the random sampling procedures in the six universities. Since the research, 
in a large part, deals with intergroup relations and contact, it is argued that first 
year students might not have enough experiences with their peers and classmates. 
The graduate students, on the other hand, are believed to exert more time and 
energy on meeting academic requirements than relating with peers in school and 
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class. Thus, the sampling frame for each university is composed of all 
undergraduate students excluding first year students. 
 
Table 3.3 Distribution of respondents by college in PUP  
 
Colleges 
 
Sampling 
frame 
Percentage 
against 
sampling 
frame 
 
Sample 
Percentage 
against 
 total  
sample 
 
Responses 
 
Response 
rate (%) 
Business 5,112 22.71 118 23.6 33 27.97 
Engineering 3,043 13.52 33 6.6 28 84.84 
Accountancy 2,481 11.02 50 10 26 54.00 
Economics/ 
Finance/ 
Politics 
 
1,908 
 
8.48 
 
51 
 
10.2 
 
28 
 
54.90 
Tourism, 
Hospitality and 
Transportation 
Management 
 
1,601 
 
7.11 
 
41 
 
8.2 
 
20 
 
46.34 
Communication 1,322 5.87 25 5 5 20.00 
Computer 
Management and 
Information 
Technology 
 
1,245 
 
5.53 
 
23 
 
4.6 
 
21 
 
91.30 
Arts 1,222 5.43 42 8.4 11 26.19 
Sciences 1,107 4.92 32 6.4 17 53.12 
Education 1,161 5.16 27 5.4 19 70.37 
Languages and 
Linguistics 
597 2.65 21 4.2 20 95.24 
Nutrition and 
Food Science 
534 2.37 12 2.4 7 58.33 
Architecture and 
Fine Arts 
465 2.07 11 2.2 5 45.45 
Human Kinetics 370 1.64 5 1 2 40.00 
Cooperatives and 
Social 
Development 
 
337 
 
1.50 
 
9 
 
1.8 
 
3 
 
22.22 
Not Specified     5  
Total  22,505 100 500 100 250 52.68 
(Ave.) 
 
Because of the availability of the data on student population by college or 
faculty, it is constructive to check the representativeness of sample through 
colleges or faculties. The following are the tables presenting the distribution of 
respondents by college or faculty of the six universities in Metro Manila and 
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ARMM and adjacent areas. In Metro Manila, additional Muslim respondents 
from other universities and schools were sought for purposes of comparability 
between the two research areas. 
 
Table 3.4. Distribution of respondents by college and institute in UP-Diliman
28
 
Colleges and Institutes 
Sampling 
frame 
Percentage 
against 
sampling frame 
 
Responses 
Percentage 
of the 
responses 
Engineering 3876 30.11 48 19.20 
Science 1261 10.37 28 11.20 
Social Sciences and 
Philosophy 
1198 9.17 45 18.00 
Home Economics 880 6.47 22 8.80 
Business Administration 791 5.44 9 3.60 
Mass Communication 734 5.33 21 8.40 
Arts and Letters 728 5.62 18 7.200 
Fine Arts 516 4.00 4 1.60 
Economics 493 3.97 5 2.00 
Architecture 479 3.54 14 5.60 
Human Kinetics 349 2.93 5 2.00 
Education 345 2.38 3 1.20 
Statistics 302 2.36 8 3.90 
Music 294 2.24 2 0.80 
Tourism 292 2.12 5 2.00 
Public Administration and 
Governance 
271 1.85 7 2.80 
Library and Information 
Studies 
176 1.15 4 1.60 
Social Work and 
Community Development 
139 0.96 2 0.80 
Total   
13,124 100 250 5.59  
(Ave.) 
 
In Table 3.3, the random sample reflected the distribution of the student 
population by college. The biggest gap between percentages against the 
sampling and percentages against the sample was with the College of 
Engineering. The College of Business, the biggest college in PUP, had 118 
students - the highest number of students in the sample of 500. Although it also 
had the highest responses with 33, it had the fourth lowest response rate of 27.97 
                                                          
28 In this table, columns 4 (Sample) and 5 (Percentage against total sample) are missing unlike 
in other tables by other univerties because of the imposed limitation (no list was provided) on 
selecting and inviting a sample to take part in the survey. This limitation contributed to low 
response rate in UP-Diliman. 
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percent among the 15 PUP colleges. The College of Languages and Linguistics 
posted the highest response rate of 95.24 percent with only one selected student 
from the college who did not respond. The next highest response rate was from 
the College of Computer Management and Information Technology with 91.30 
percent. The lowest response rate of only 20 percent was from the College of 
Communication which is located in a separate campus. 
 
Table 3.5. Distribution of respondents by faculty and college in UST 
 
Faculty and 
College 
 
Sampling 
frame 
Percentage 
against  
sampling 
frame 
 
Sample 
Percentage 
against total 
sample 
 
Responses 
 
Response 
rate (%) 
Engineering 5,648 20.25 82 23.36 53 64.63 
Arts and Letters 2,943 10.55 42 11.97 24 57.14 
Accountancy 2,816 10.10 33 9.4 25 75.76 
Commerce and 
Business 
Administration 
 
2,799 
 
10.04 
 
42 
 
11.97 
 
23 
 
54.76 
Pharmacy 2,283 8.19 37 10.54 23 62.16 
Science 2,070 7.42 18 5.13 12 66.67 
Fine Arts and 
Design 
 
1,616 
 
5.79 
 
9 
 
2.56 
 
9 
 
100 
Architecture 1,606 5.76 14 3.99 12 85.71 
Tourism and 
Hospitality 
Management  
 
1,536 
 
5.51 
 
23 
 
6.55 
 
23 
 
100 
Education 1,525 5.47 13 3.7 13 100 
Nursing 1,395 5.00 19 5.41 19 100 
Rehabilitation 
Science 
1,050 3.77 11 3.13 8 72.72 
Music 494 1.77 6 1.71 4 66.67 
Institute of 
Physical 
Education and 
Athletics(IPEA) 
 
 
105 
 
 
0.38 
 
 
2 
 
 
0.57 
 
 
2 
 
 
100 
Total  27,886 100 351 100 250 71.23 
(Ave.) 
 
In UP-Diliman as shown in Table 3.4, the distribution of respondents by college 
was relatively representative of the actual distribution of the student population. 
The biggest discrepancy was found in the College of Engineering, 30.11 percent 
against 19.2 percent. As the biggest college in UP-Diliman, the College of 
Engineering had the highest number of responses with 48, followed by the third 
biggest college – the College of Social Sciences and Philosophy with 45 
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responses. Both the Colleges of Music and Social Work and Community 
Development, which is the smallest college, posted separately the lowest 
number of responses with only two.  
 The random sampling in UST was accurate in reflecting the distribution 
of students by faculty and college (compare the percentages in Table 3.5). The 
first 351 names from the list of random sampling of 500 students were selected 
to accomplish the survey questionnaires. After reaching the required 250 
completed questionnaires, the highest number of responses came from the 
biggest college in UST – the College of Engineering with 53 responses. It had a 
response rate of 64.63 percent. All the 14 faculties/colleges in UST had an 
average response rate of 71.23 percent, all above 52 percent response rate. Five 
faculties/colleges had 100 percent response rate, namely, the Colleges of Fine 
Arts and Design, Education, Tourism and Hospitality Management, Nursing, 
and IPEA.  
 The random sampling in UP-Diliman, PUP, and UST did not generate 
any Muslim respondents from the official student registry of the three 
universities. Thus, it was decided to purposively seek Muslim students in 
the three universities and other schools in Metro Manila. The last accomplished 
questionnaire was received in January 2012. 
Among the three universities identified for this study, only UP-Diliman 
has a Muslim student organization. That is why it had 14 respondents, the 
highest number of respondents among the schools with Muslim students (see 
Table 3.6). There was one Muslim respondent from PUP and three from UST. 
Schools with Muslim student organizations such as PSBA and UP-Manila 
contributed ten (10) and eight completed questionnaires respectively. Dr. Carlos 
Lanting College had 11 respondents, the second highest number of Muslim 
respondents because it is located near a Muslim community in Quezon City. The 
universities surrounding a big Muslim community in Quiapo, Manila such as 
Centro Escolar University (4), Manuel L. Quezon University (2), University of 
the East (2), Far Eastern University (1), also added substantially to the number 
of Muslim respondents in Metro Manila. In total, there were 71 Muslim 
respondents from 20 schools in Metro Manila. 
On the other hand, the three universities in ARMM and adjacent areas, 
namely, NDU-Cotabato, MSU-IIT, and MSU-Marawi, were able to generate 
Muslim respondents following the random sampling procedures. The three 
Mindanao-based universities combined even had higher response rates (44.68 
percent) than in Metro Manila-based universities (41.58 percent).  
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Table 3.6. Muslim respondents in Metro Manila schools 
School Frequency 
University of the Philippines – Diliman (UPD) 14 
Dr. Carlos Lanting College 11 
Philippine School of Business Administration (PSBA) 10 
University of the Philippines – Manila 8 
Centro Escolar University 4 
University of Santo Tomas (UST) 3 
New Era University 3 
Our Lady of Fatima University 3 
Manuel L. Quezon University 2 
University of the East 2 
Villagers Montessori College 2 
ACCESS Computer College 1 
Asian Institute of Computer Studies 1 
Far Eastern University 1 
Miriam College 1 
Pamantasan ng Lungsod ng Maynila 1 
Polytechnic University of the Philippines (PUP) 1 
Quezon City Polytechnic University 1 
St. John Technological College of the Philippines 1 
University of Caloocan City 1 
Total 71 
 
In NDU-Cotabato, the random sampling by college was very close to the actual 
distribution of student population by college when we compare the percentages 
(see Table 3.7). The average response rate in NDU-Cotabato was 50.4 percent. 
The highest response rate of 65.45 percent was registered by the College of Arts 
and Sciences, and next was the College of Computer Studies with 61.22 percent. 
The second biggest college in the university, College of Health Sciences, posted 
the lowest response rate of 38.14 percent. Expectedly, the biggest college, 
College of Business and Accountancy, had the highest number of samples (126) 
and responses (58), but its response rate of 46.03 was below the average of all 
colleges. 
In Table 3.8, the random sampling procedure in IIT accurately 
generated almost identical percentages of sampling frame and samples by 
colleges. The average response rate in MSU-IIT was 50.30 percent. The highest 
response rate of 77.78 percent was posted by the smallest college, School of 
Engineering Technology, while the lowest was from the College of Science and 
Mathematics with 28.99 percent. The biggest college, College of Education, had 
only 36.57 response rate.  
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Table 3.7. Distribution of respondents by college in Notre Dame University 
(NDU)-Cotabato 
 
College 
 
Sampling 
frame 
Percentage 
against 
sampling 
frame 
 
Sample 
Percentage 
against total 
sample 
 
Responses 
 
Response 
rate 
College of 
Business and 
Accountancy 
 
629 
 
24.59 
 
126 
 
25.40 
 
58 
 
46.03 
College of 
Health 
Sciences 
592 23.14 118 23.79 45  38.14 
College of 
Engineering 
424 16.58 72 14.52 39 54.17 
College of 
Education 
337 13.17 76 15.32 32 42.10 
College of Arts 
and Sciences 
298 11.65 55 11.09 36 65.45 
College of 
Computer 
Studies 
 
278 
 
10.87 
 
49 
 
9.88 
 
30 
 
61.22 
Total  2558 100 496 100 250 50.40 
(Ave.) 
 
Table 3.8. Distribution of respondents by college in MSU-IIT 
 
College and  
School 
 
Sampling 
frame 
Percentage 
against  
sampling 
frame 
 
Samples Percentage 
against the 
samples 
 
Responses 
 
Response 
rate 
College of Education 1603 26.34 134 26.96 49 36.57 
College of 
Engineering 
 
1282 21.07 
 
101 20.32 
 
51 
 
50.49 
College of Arts and 
Social Sciences 
 
907 14.91 
 
74 14.89 
 
53 
 
71.62 
College of Science 
and Mathematics 
 
699 11.49 
 
69 13.88 
 
20 
 
28.99 
College of Business 
Administration & 
Accountancy 
 
 
651 10.70 
 
 
53 10.66 
 
 
38 
 
 
71.70 
College of Nursing 416 6.84 30 6.04 22 73.33 
School of Computer 
Studies 
 
376 6.18 
 
27 5.43 
 
10 
 
37.04 
School of 
Engineering 
Technology 
 
151 
2.48 
 
9 
1.81 
 
7 
 
77.78 
Total 6085 100 497 100 250 50.30 
(Ave.) 
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Table 3.9. Distribution of respondents by college in MSU-Marawi 
 
College 
Sampling 
frame 
Percentage 
against 
sampling 
frame 
 
Samples Percentage 
against the 
samples 
 
Responses 
 
Response 
rate 
College of Public 
Affairs 
1546 15.26 125 16.67 35 28.00 
College of Business 
Administration and 
Accountancy 
 
1458 14.39 
 
96 12.8 
 
24 
 
25.00 
College of 
Education 
1315 12.98 101 13.47 25 24.75 
College of 
Agriculture 
1274 12.57 92 12.27 24 26.09 
King Faisal Center 
for Islamic, Arabic, 
and Asian Studies 
869 8.58 
 
64 8.53 
 
13 
 
20.31 
 
College of 
Engineering 
844 8.33 56 7.47 25 44.64 
College of Natural 
Sciences and 
Mathematics 
775 7.65 
 
53 7.07 
 
17 
 
32.08 
College of Social 
Sciences and 
Humanities 
580 5.72 
 
54 7.2 
 
29 
 
53.70 
College of Forestry 
and Environmental 
Studies 
409 4.04 
 
16 2.13 
 
6 
 
37.50 
College of Hotel and 
Restaurant 
Management 
399 3.94 
 
40 5.33 
 
21 
 
52.50 
College of Health 
Sciences 
353 3.48 27 3.6 16 59.26 
College of 
Information 
Technology 
120 1.18 
 
16 2.13 
 
5 
 
31.25 
College of Sports, 
Physical Education 
and Recreation 
105 1.04 
 
5 0.67 
 
3 
 
60.00 
College of Fisheries 86 0.85 5 0.67 2 40.00 
Not Specified     5  
Total 10133 100 750 100 250 33.33 
(Ave.) 
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In MSU-Marawi, the percentages by colleges against the sampling 
frame and samples were almost matched (see Table 3.9). That means that the 
random sampling was reflective of the student population. One third or 33.33 
percent of the 750 samples responded in MSU-Marawi. The highest response 
rate of 60 percent was from the College of Sports, Physical Education and 
Recreation, followed closely by the College of Health Sciences with 59.26 
percent response rate. The lowest response rate of 20.31 percent was from the 
King Faisal Center for Islamic, Arabic, and Asian Studies. The biggest college, 
College of Public Affairs, had the highest number of responses, but its percent 
response rate was only 28 percent. 
The total number of respondents from the universities and colleges in 
Metro Manila and ARMM and adjacent areas was 1571 (see Table 3.10). All the 
six identified universities were able to gather 250 respondents separately using 
random sampling procedure. The additional respondents in Metro Manila were 
all Muslim students enrolled in Metro Manila tertiary schools.  
 
Table 3.10. Summary of respondents from the universities in Metro Manila and 
ARMM and adjacent areas 
 Metro Manila ARMM and adjacent 
areas 
 
Total 
 
PUP 
 
UPD 
 
UST 
Other 
schools 
 
NDU 
MSU-
IIT 
MSU-
Marawi 
Respondents 250 250 250 71 250 250 250  
1571 Total 821 750 
 
Following random sampling procedures, the survey had minor deviances from 
the procedures to claim that the samples reflect the student population of these 
universities. The minor deviance was particularly for the samples generated in 
the University of the Philippines – Diliman. In this university, although the 
random sampling procedure was followed, however, due to very low response 
rates, it is suspected that self-selection harmed the representativeness of this 
particular sub-sample; and also for the extra sample of Muslim students that 
were gathered in Metro Manila. Yet, procedures in other universities followed 
random sampling, with fair to good response rates, aimed at representativeness.  
 
3.3 Measurements  
The drafting of the survey questionnaire took several meetings and consultations 
with the research team. Prior to the construction of the questionnaire, a scale 
book was prepared. At first, an inventory of existing scales by previous and 
recent studies measuring similar concepts and variables was done. From the 
inventory, most relevant and useful scales were adopted. At times, they were 
revised accordingly to measure what is intended to be measured with the 
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conceptual model and nuances of respondents’ characteristics in mind. A 
number of new questions and scales had to be formulated in the absence of 
adequate measurement of specific concepts or variables. The adopted, revised, 
and newly formulated measurements of all concepts in the research model 
produced the scale book. The length of these measurements varied. Some 
variables contained several statements in an index, while others were simple 
single questions. The scale book made sure that all variables were covered with 
valid measurements in the form of either questions or statements.  
 With all the variables and corresponding measurements at hand, the 
construction of questionnaire soon followed. Derived from the scale book, the 
questionnaire fully considered the sequence of the variables. One direction of 
the sequence was from easy items to difficult to easy again. The classification of 
items to either easy or difficult was based on types of items. The easy ones, on 
one hand, were those items that required demographic and descriptive 
information, such as gender, university, and residence. On the other hand, those 
considered difficult were interval questions and statements that required scale of 
agreement, satisfaction, acceptance, etc. In the middle range of difficulty were 
those of ratio scale questions that sought the frequency of incidents and events. 
It was decided that the dependent variable, contact avoidance, should be placed 
somewhere in the middle of the questionnaire. Another consideration for the 
sequencing of items in the questionnaire was the flow of questions and 
statements. Related items were grouped and items with indices were separated 
by easy items. 
 The survey questionnaire contained several sections, namely, an 
introductory page with the research project title, research team, and objective; 
instructions on how to go about the questionnaires; respondents’ characteristics; 
measuring scales of dependent, independent and intermediate variables and 
individual-level factors; and contact details form in case the respondent was 
willing to go for a follow-up in-depth interview.  
 In April 2011, a pilot survey was run using the questionnaire. The 
results of that pilot survey enabled the research team to evaluate each item in the 
questionnaire. Those items that had a number of missing responses and multiple 
responses for a single question were revised to increase the likelihood of 
comprehension and compliance vis-a-vis the instructions. Instructions and those 
with arrows pointing to the next item were highlighted and made easier to 
follow. Correlations of the items in the indices were reviewed. Those items with 
no or lower correlations with other items were dropped. Thus, from 278 items in 
the pilot survey, it was reduced to 272 items in the definite survey. Some items 
were made comparable between the Philippine and Indonesian questionnaires.  
 The following are the variables used in the survey. The dependent 
variable is contact avoidance and the independent variable is ethno-religious 
identification. There are several intermediate variables, namely, perceived group 
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threat, social dominance orientation (SDO), religiocentrism, attitudes towards 
religious plurality, fundamentalism, out-group distrust, salience of identity, 
intergroup contact, memories and experiences of violence, and pakikiramdam. 
The individual-level factors are gender, parental education and social class, and 
recent migration. They will be discussed in the following sections. 
 
3.3.1 Dependent variable: contact avoidance 
Contact avoidance is operationally defined here as the degree to which members 
of ethno-religious groups avoid members of out-groups who have contact roles 
which necessitate shared resources and interdependent activities. Examples of 
contact roles are city or town mayor, police officer, civil servant, houseboy or 
housemaid, neighbor, classmate, boardmate, close friend, and future spouse.  
 The concept of contact avoidance in this study is taken from the concept 
of social distance. Social distance “can be defined as avoiding contact with out-
group members, and is motivated by a feeling of discomfort about that contact 
without explicitly denying ethnic equality” (Poppe & Hagendoorn, 2004, p.143).  
 The measurement used for contact avoidance is mainly derived from 
the classic Bogardus social distance scale. It is said to be “one of the oldest 
psychological attitude scales” and most commonly and widely used to measure 
prejudice which serves the inclination to maintain social distances (Wark & 
Galliher, 2007, p.391). Bogardus’ social distance scale (1933) identified seven 
items for social contacts, namely, “would marry,” “would have as regular 
friends,” “would work beside in an office,” “would have several families in my 
neighborhood,” “ would have merely as speaking acquaintances,” would have 
live outside my neighbourhood,” and “would have live outside my country.” Of 
the seven items, three were retained while four were replaced because they did 
not fit in the research model of having students as respondents. Hence, six items 
were added to suit the social situations of students such as having classmates and 
dormmates/boardmates/housemates. College students spend more time in school 
and with classmates. Big universities such as the selected universities in Metro 
Manila attract students from the provinces. Without relatives near the school, 
these students tend to stay in dormitories, boarding houses, and apartments. 
Thus, dormmates/boardmates/housemates are logical additions to the items.  
 Many Filipino families who could afford to send their children to 
universities usually have househelpers, that is why having houseboy or 
housemaid was added. Furthermore, Filipino students are said to be one of the 
most politically active participants in the national electoral exercises and social 
issues. That is why items on having city or town mayor and civil servant were 
also added. As most Filipinos face relatively high crime rates and live in a 
country with armed conflicts waged by communists and Muslim separatists, 
concerns on security, peace and order are common. This prompted the inclusion 
of having police officers among the items.  
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 These nine items were arranged according to the level of interaction 
expected from the situations and roles: public and political (i.e. mayor, civil 
servant, and police), social (i.e. neighbor, classmate, 
dormmate/housemate/boardmate, and houseboy/maid) to personal and intimate 
(i.e. close friend and future spouse). In this nine-item measurement of contact 
avoidance, the five-point scale answer categories vary from “Totally accept” (1) 
to “Totally avoid” (5). Low scores mean acceptance while high scores mean 
avoidance.  
 
Table 3.11 Contact avoidance between Muslims and Christians in Metro Manila 
and ARMM and adjacent areas  
To what extent 
would you accept 
or avoid having a 
Christian/Muslim 
as your.. 
ARMM and 
adjacent areas 
 
Metro Manila 
 
Total 
Christian 
N=430 
Muslim 
N=262 
Christian 
N=670 
Muslim 
N=67 
Christian 
N=1110 
Muslim 
N=329 
City/town mayor? M=3.08 
SD=1.10 
M=2.77 
SD=1.22 
M=2.51 
SD=1.03 
M=2.43 
SD=1.21 
M=2.73 
SD=1.10 
M=2.70 
SD=1.22 
Civil servant? M=2.77 
SD=0.99 
M=2.38 
SD=0.91 
M=2.23 
SD=0.90 
M=2.19 
SD=0.91 
M=2.44 
SD=0.97 
M=2.34 
SD=0.91 
Police officer? M=2.98 
SD=1.08 
M=2.32 
SD=0.98 
M=2.28 
SD=0.95 
M=2.30 
SD=1.12 
M=2.55 
SD=1.06 
M=2.31 
SD=1.00 
Neighbour? M=2.43 
SD=0.93 
M=2.15 
SD=0.83 
M=1.98 
SD=0.80 
M=2.00 
SD=0.78 
M:=2.16 
SD=0.88 
M=2.12 
SD=0.82 
Classmate? M=1.78 
SD=0.64 
M=1.76 
SD=0.73 
M=1.76 
SD=0.64 
M=1.79 
SD=0.71 
M=1.77 
SD=0.64 
M=1.77 
SD=0.72 
Boardmate/dorm-
mate/house mate 
M=2.31 
SD=0.90 
M=2.12 
SD=0.90 
M=2.04 
SD=0.82 
M=2.09 
SD=0.90 
M=2.14 
SD=0.86 
M=2.12 
SD=0.90 
Houseboy 
/housemaid? 
M=3.02 
SD=1.08 
M=2.32 
SD=0.99 
M=2.42 
SD=1.00 
M=2.52 
SD=1.20 
M=2.66 
SD=1.07 
M=2.36 
SD=1.04 
Close friend? M=1.91 
SD=0.82 
M=1.89 
SD=0.88 
M=1.94 
SD=0.81 
M=1.76 
SD=0.87 
M=1.93 
SD=0.82 
M=1.86 
SD=0.87 
Future spouse? M=3.53 
SD=1.29 
M=3.32 
SD=1.47 
M=3.52 
SD=1.19 
M=3.61 
SD=1.43 
M=3.52 
SD=1.23 
M=3.38 
SD=1.46 
N = listwise deletion based on all variables in the procedure 
 
Christian respondents in ARMM and adjacent areas have higher means in all 
categories than the Muslims, with the highest disparity in having houseboy or 
housemaid (see Table 3.11). These higher means also reflect in the combined 
means in two areas. Those categories with mean (M) above three (+3), meaning 
with degree of avoidance, are having city or town mayor (3.08) and houseboy or 
housemaid (3.02) from Christian respondents in ARMM and adjacent areas, and 
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future spouse consistently received the highest degree of avoidance from both 
Muslim and Christian respondents in both Metro Manila and ARMM and 
adjacent areas. Muslims in Metro Manila post a mean of 3.61, the highest degree 
of avoidance of having a Christian future spouse. In ARMM and adjacent areas, 
Christians (3.53) express greater avoidance of having future spouse from out-
groups than Muslims (3.32). On the other categories, having classmate and close 
friend from out-groups receive the highest degree of acceptance with a range of 
means between 1.76 and 1.94 from both Christians and Muslims in Metro 
Manila and ARMM and adjacent areas.  
 
3.3.2 Independent variable: Ethno-religious identification 
Ethnicity and religion are two strong bases for group identity. Thus, 
identification with a specific ethnicity and religion facilitates the formation of in-
group and out-group. The process of social identification solidifies the positive 
and favourable in-group identity with emotional attachment and significance 
tied to the in-group membership. Since ethnic conflicts merge with religious 
fervor especially in ethnic struggle for self-determination such as in Mindanao 
conflict, it is wise to cite parallel measures that make people identify with their 
own ethnic and religious groups such as self-categorization, friends by groups, 
participation in group’s ceremonies and rituals, membership and extent of 
participation in group’s organizations. There is one additional measurement for 
ethnic identification, i.e. the use of language in certain circumstances. There are 
also additions for the measurement of religious identification, namely, reading 
and reciting Sacred Writing, attendance in religious services, and praying. 
 The measurements used for ethno-religious identification benefitted 
from the dimensions of Phiney and Ong (2007), Ashmore et al. (2004), Lenski 
(1961), Glock and Stark’s typology (1963), Lazerwitz’s unifying conceptual 
scheme of dimensions of religious identification with ethnic aspect (1973), 
Tuti’s (2008), Hadiwitanto’s (2008) and European Social Survey (ESS, 2008) 
questionnaires.  
 
3.3.2.1 Religious identification  
The dimensions of religious identification measured in this study are self-
categorization, participation in religious ceremonies, rituals and practices, 
friends by religion, membership in religious organizations, and extent of 
participation in the religious organizations. 
 
Religious self-categorization 
For religious self-categorization, the question is meant to inform on the 
subjective meaning of respondents: “To what religion do you consider yourself 
to belong?” For the list of religion, the three major religious groupings in the 
Philippines (i.e. Islam, Catholics, other Christian denominations) are in the 
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answering options. “No religion” and “others” are also included. “No religion” 
is added because university students are said to be critical and skeptical of 
everything including their beliefs. 
 
Table 3.12 Distribution of respondents by religion in ARMM and adjacent areas 
and Metro Manila (self-categorization) 
 
Religion 
ARMM and adjacent 
areas 
Metro Manila Total 
Respondents Percentage Respondents Percentage Respondents Percentage 
Catholics 322 42.93 567 69.06 889 56.59 
Christians  119 15.87 139 16.93 258 16.42 
Muslims 272 36.27 71 8.65 343 21.83 
Others 26 3.47 19 2.31 45 2.86 
No 
religion 
3 0.4 23 2.8 26 1.65 
Missing 8 1.07 2 0.24 10 0.64 
Total 750 100 821 100 1571 100 
 
In both areas, there are more Catholic respondents than any of the other religious 
groups (see Table 3.12). In Metro Manila, the Catholics comprise 69.06 percent 
or over two-thirds of the respondents. In ARMM and adjacent areas, Catholics 
with 42.93 percent of the respondents are closely followed by Muslim 
respondents with 36.27 percent. This shows that the universities in ARMM and 
adjacent areas are more diverse in religious groupings than in Metro Manila. 
 
Table 3.13 Distribution of Muslim and Christian respondents in ARMM and 
adjacent areas and Metro Manila (self-categorization) 
 
Religion 
ARMM and adjacent 
areas 
Metro Manila Total 
Respondents Percentage Respondents Percentage Respondents Percentage 
Christians 441 58.8 706 85.99 1147 73.01 
Muslims 272 36.27 71 8.65 343 21.83 
Total 713 95.07 777 94.64 1490 94.84 
Missing 37 4.93 44 5.36 81 5.16 
Total 750 100 821 100 1571 100 
 
For purposes of this study, Catholics and Christians are combined to comprise 
the Christian group to compare with the Muslim group (see Table 3.13). 
Combined, the Christian group has a total of 441 or 58.8 percent comprising the 
majority of the respondents in ARMM and adjacent areas, and in Metro Manila, 
706 or 85.99 percent of the respondents. In both areas, the Christian respondents 
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are 1147 or 73.01 percent share of the total respondents. For Muslims, the 
respondents from ARMM and adjacent areas are 272, and from Metro Manila, 
there are additional 71 respondents. In total, the Muslim respondents are 343. 
These numbers of respondents are the maximum number (N) for Muslim and 
Christian respondents. The “missing” here refers to those whose religious 
affiliations are neither Muslim nor Christian, and they account for only 5.16 
percent of the 1571 respondents in both areas. The succeeding tables will 
present only the responses of Muslim and Christian respondents for comparative 
purposes.  
 
Participation in religious ceremonies and rituals 
One of the measurements that were used for ethnic and religious identification 
was the knowledge, observance, and participation in various major ethnic or 
cultural and religious ceremonies of Christian and Muslim ethnic groups. The 
major religious ceremonies or festivals were listed down separately for Christian 
and Muslim respondents, while the categories for ethnic or cultural ceremonies 
are common to all respondents. Although separate lists of religious ceremonies 
for Christian and Muslim respondents were made, there were three common 
categories for religious ceremonies such as marriage, funeral, and fasting, for 
comparative purposes. Examples of categories listed for ethnic or cultural 
ceremonies are rituals during birth, wedding, house transfer, illness, and wake or 
funeral. The answering categories range from no knowledge, not participating to 
participating. The role of the family is considered in the options in the middle 
range with, “I do not participate in it and neither does my family” and “I do not 
participate in it but my family does.” For the religious ceremonies, participation 
was elaborated either for non-religious reasons or religious reasons. The answer 
categories range from 1 (I do not participate) to 4 (I do participate for religious 
reasons). 
The mean (M) scores above three (+3) indicate participation in religious 
ceremonies. In Table 3.14, both Muslim and Christian respondents participate in 
the identified religious ceremonies, except for fasting by Christians in Metro 
Manila (2.91). The religious ceremonies with mean values closest to four (4) are 
those that are participated in for religious reasons such as Ied’l Fitr (3.96), Ied’l 
Adha (3.96), and fasting (3.96) for Muslim respondents. For Christian 
respondents, they participate in baptism (3.84) for religious reasons. There is 
only one religious ceremony, Ied’l Fitr, which has a perfect mean score of four 
(4) from the Muslim respondents in Metro Manila. Overall, Muslims participate 
more for religious reasons than Christians. 
 
Religious practices (praying, attending services, and reading Sacred Writing) 
Regular observance and performance of religious practices are apparent 
demonstrations of religious identification. There are three religious practices that 
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could be comparable between Christians and Muslims. These practices are 
praying, attending religious services, and reading Sacred Writing
29
 (Bible for 
Christians and Qur’an for Muslims). 
 Questions for these practices were adapted from Hadiwitanto’s (2008) 
and European Social Survey (2008) questionnaires, such as, “How often do you 
read or recite the Sacred Writing (e.g. Bible, Quran)?”, “How often do you go to 
religious services in mosques, churches, or other places of worship?” and “How 
often do you pray?” The seven response options for these three questions are 
“never,” “only on feast days or special holy days,” “at least once a month,” 
“more than once a week,” “once a day,” and “several times a day.” The last 
response option, “several times a day,” is a consideration to Muslim respondents 
who pray five times in a day. 
 
Table 3.14 Participation in religious ceremonies and rituals 
 
Religious 
ceremony 
ARMM and adjacent 
areas 
Metro Manila Total 
Christian 
 N=414 
Muslim 
N=247 
Christian 
 N=652 
Muslim 
N=57 
Christian 
N=1066 
Muslim 
 N=304 
Marriage M=3.79 
SD=0.52 
M=3.51 
SD=0.82 
M=3.73 
SD=0.57 
M=3.69 
SD=0.74 
M=3.75 
SD=0.56 
M=3.55 
SD=0.81 
Funeral M=3.72 
SD=0.61 
M=3.40 
SD=0.96 
M=3.73 
SD=0.57 
M=3.50 
SD=0.92 
M=3.72 
SD=0.59 
M=3.42 
SD=0.96 
Fasting M=3.06 
SD=1.29 
M=3.95 
SD=0.32 
M=2.91 
SD=1.30 
M=3.99 
SD=0.12 
M=2.97 
SD=1.30 
M=3.96 
SD=0.29 
Circumcision  M=3.06 
SD=1.14 
 M=2.92 
SD=1.17 
 M=3.03 
SD=1.15 
Ied’l Fitr  M=3.95 
SD=0.33 
 M=4.00 
SD=0.20 
 M=3.96 
SD=0.29 
Ied’l Adha  M=3.95 
SD=0.31 
 M=3.97 
SD=0.24 
 M=3.96 
SD=0.30 
Maulud al-Nabi  M=3.79 
SD=0.69 
 M=3.23 
SD=1.17 
 M=3.68 
SD=0.84 
Isra’wa-I-Miraj  M=3.86 
SD=0.54 
 M=3.14 
SD=1.23 
 M=3.72 
SD=0.78 
Baptism M=3.87 
SD=0.48 
 M=3.84 
SD=0.46 
 M=3.85 
SD=0.47 
 
Christmas M=3.75 
SD=0.68 
 M=3.77 
SD=0.58 
 M=3.76 
SD=0.62 
 
Easter M=3.54 
SD=0.98 
 M=3.54 
SD=0.96 
 M=3.54 
SD=0.97 
 
N = listwise deletion based on all variables in the procedure 
                                                          
29
 Sacred Writing is used instead of Holy Scriptures because the former is seen as 
neutral than the latter which is somewhat associated with Christianity. 
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Table 3.15 Praying  
How often 
do you 
pray? 
ARMM and adjacent areas Metro Manila Total 
Christian 
N=441 
% Muslim  
N=272 
% Christian 
N=706 
% Muslim 
N= 71 
% Christian  
N=1147 
(%) 
Muslim  
N=343 
(%) 
Never 0 0 2 0.8 6 0.9 0 0 6 
 (0.5%) 
2  
(0.6%) 
Only on 
feast days 
or special 
holy days 
 
10 
 
2.3 
 
26 
 
9.8 
 
20 
 
2.8 
 
8 
 
11.4 
 
30  
(2.6%) 
 
34  
(10.1%) 
At least 
once a 
month 
7 1.6 6 2.3 18 2.6 2 2.9 25  
(2.2%) 
8 
 (2.4%) 
Once a 
week 
11 2.5 29 10.9 24 3.4 8 11.4 35  
(3.1%) 
37  
(11%) 
More than 
once a 
week 
40 9.1 30 11.3 85 12.1 7 10 125  
(11%) 
37  
(11%) 
Once a 
day 
102 23.3 13 4.9 160 22.8 1 1.4 262  
(23%) 
14  
(4.2%) 
Several 
times a 
day 
268 61.2 160 60.2 390 55.5 44 62.9 658 
(57.7%) 
204 
(60.7%) 
Total 438            100 266 100 703   100 70 100 1141 
(100%) 
336 
(100%) 
N is the maximum number of possible respondents 
 
Majority of the respondents in both areas pray several times a day (see Table 
3.15). In Metro Manila, a higher percentage of Muslims (62.9 percent) pray 
several times a day than Christian respondents (55.5 percent). In ARMM and 
adjacent areas, there are slighly more Christians (61. 2 percent) than Muslim 
respondents (60.2 percent) who pray several times a day. Notably, 1 out of 5 
Christians also pray once a day in both areas. That means there are more 
Christians who pray at least once a day than Muslims in both areas. 
In Table 3.16, almost half of the Christians respondents in both areas 
(48.9 percent) go to religious services once a week. For Muslims in both areas, 
however, the highest percentage (39.2 percent) of the Muslim respondents go to 
religious service only on feast days and special holy days. This is practiced most 
specially by the majority of Muslim respondents (57.1 percent) in Metro Manila. 
One in every four Muslim respondents (24.3 percent) in ARMM and adjacent 
areas go to religious services several times a day, while for Muslims in Metro 
Manila, only 5.7 percent of the respondents indicate that they go to religious 
service several times a day. 
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Table 3.16 Attendance in religious services 
How often 
do you go to 
religious 
services? 
ARMM and adjacent areas Metro Manila Total 
 
Christian 
N=441 
 
% 
 
Muslim  
N=272 
 
% 
 
Christian 
N=706 
 
% 
 
Muslim 
N= 71 
 
% 
Christian  
N=1147 
(%) 
Muslim 
N=343 
(%) 
Never 4 0.9 5 1.9 12 1.7 0 0 16  
(1.4%) 
5 
(1.5%) 
Only on feast 
days orholy 
days 
42 9.6 92 34.5 74 10.5 40 57.1 116 
(10.2%) 
132 
(39.2%) 
At least once 
a month 
37 8.5 21 7.9 113 16 5 7.1 150 
(13.1%) 
26 
(7.7%) 
Once a week 212 48.6 45 16.9 346 49.1 18 25.7 558 
(48.9%) 
63 
(18.7%) 
More than 
once a week 
106 24.3 34 12.7 137 19.4 2 2.9 243 
(21.3%) 
36  
(10.7%) 
 
Once a day 
13 3 5 1.9 14 2 1 1.4 27  
(2.4%) 
6 
(1.8%) 
Several times 
a day 
22 5 65 24.3 9 1.3 4 5.7 31  
(2.7%) 
69 
(20.5%) 
Total 436           100 267 100 705  100 70 100 1141 
(100%) 
337 
(100%) 
N is the maximum number of possible respondents 
 
Table 3.17 Reading or reciting of Sacred Writing (e.g. Bible, Koran) 
How often do 
you read or 
recite the 
Sacred 
Writing? 
ARMM and adjacent areas Metro Manila Total 
 
Christian 
N=441 
 
% 
 
Muslim  
N=272 
 
% 
 
Christian 
N=706 
 
% 
 
Muslim 
N= 71 
 
% 
 
Christian  
N=1147 
(%) 
 
Muslim  
N=343 
(%) 
Never 27 6.2 37  13.9 86 12.2 4 5.7 113 
 (9.9%) 
41 
(12.2%) 
Only on feast 
days or special 
holy days 
 
85 
 
19.6 
 
66 
 
24.8 
 
240 
 
34.1 
 
11 
 
15.7 
 
325 
(28.6%) 
 
77 
(22.9%) 
At least once 
 a month 
73 16.8 31 11.7 127 18 13 18.6 200 
(17.6%) 
44 
(13.1%) 
Once a week 75 17.3 24 9 98 13.9 11 15.7 173 
(15.2%) 
35 
(10.4%) 
More than 
once a week 
59 13.6 34 12.8 60 8.5 11 15.7 119 
(10.5%) 
45 
(13.4%) 
Once a day 61 14.1 21 7.9 66 9.4 5 7.1 127 
(11.2%) 
26  
(7.7%) 
Several times 
 a day 
54 12.4 53 19.9 27 3.8 15 21.4 81  
(7.1%) 
68 
(20.2%) 
Total 434           100 266 100 704   100 70 100 1138 
(100%) 
336 
(100%) 
N is the maximum number of possible respondents 
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The highest percentages of respondents in both areas read their Sacred 
Writing only on special or holy days, with the exception of the Muslims (18.6 
percent) in Metro Manila who do it once a month (see Table 3.17). The 
Christian respondents (34.1 percent) in Metro Manila have the highest 
percentage of those who read or recite the Sacred Writing only on special or 
holy days, but their fellow Christians (19.6 percent) in ARMM and adjacent 
areas do it less often than the Muslims (24.8 percent) in the same area. 
 
Friends by religion 
There is a popular saying that goes, “Tell me who your friends are, and I’ll tell 
you who you are.” Another measurement for ethnic and religious identification 
is the number of friends belonging to ethnic and religious in-groups. Friendships 
are important in a student’s life and are good indications of in-group 
identification. Thus, the question, modified from Hadiwitanto’s (2008) 
questionnaire, is “How many of your close friends are..” The same categories in 
the previous self-categorization question for ethnic and religious groups are 
provided. The five possible responses were none, some, relatively many, almost 
all, and all. 
 
Table 3.18 Muslims as close friends  
How many 
of your 
close 
friends are 
Muslims? 
ARMM and adjacent areas Metro Manila Total 
 
Christian 
N=441 
 
% 
 
Muslim  
N=272 
 
% 
 
Christian 
N=706 
 
% 
 
Muslim 
N= 71 
 
% 
Christian  
N=1147 
(%) 
Muslim  
N=343 
(%) 
None 10 2.3 0 0 356 52.2 0 0 366 
(32.9%) 
 
0 
Some 220 51 10 3.8 315 46.2 9 13.4 535 
(48.1%) 
19  
(5.7%) 
Relatively 
many 
166 38.5 51 19.2 10 1.5 18 26.9 176 
(15.8%) 
69 
(20.7%) 
Almost all 32 7.4 142 53.4 0 0 31 46.3 32  
(2.9%) 
173 
 (52%) 
All 3 0.7 63 23.7 1 0.1 9 13.4 4  
(0.4%) 
72 
(21.6%) 
Total 431        100 266 100  682  100 67 100 1113  
(100%) 
 333 
(100%) 
N is the maximum number of possible respondents 
Majority of Muslim respondents in both ARMM and adjacent areas and Metro 
Manila stated that almost all and all of their close friends are their in-group (see 
Table 3.18). It is 77.1 percent or 3 out of 4 Muslim respondents in ARMM and 
adjacent areas, and 58.8 percent of Muslim respondents in Metro Manila stated 
that almost all and all of their close friends are from their in-group. More than 
half or 51 percent of the Christian respondents in ARMM and adjacent areas 
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have some out-group friends, while in Metro Manila, 52.2 percent of Christian 
respondents have no out-group friends.  
Similarly, majority of Christian respondents in both areas stated that 
almost all and all of their close friends are Catholics (see Table 3.19). Almost 3 
out of 4 of Christian respondents in ARMM and adjacent areas say so. It is even 
greater in Metro Manila with 80.1 percent of Christian respondents stating that 
almost all and all of their close friends are their in-group. Comparatively, 
Muslim respondents in both areas have some and relatively many Catholic close 
friends. In ARMM and adjacent areas, the combined percentage of those who 
indicated that they have some or relatively many Catholic close friends is 73.4 
percent, and it is 75 percent in Metro Manila. 
 
Table 3.19 Catholics as close friends 
How many 
of your close 
friends are 
Catholics? 
ARMM and adjacent areas Metro Manila Total 
Christian 
N=441 
% Muslim  
N=272 
% Christian 
N=706 
% Muslim 
N= 71 
% Christian 
N=1147 
(%) 
Muslim  
N=343 
(%) 
None 1 0.2 13 5 1 0.1 0 0 2  
(0.2%) 
13 
 (4%) 
Some 26 6 81 31.3 15 2.1 20 29.9 41  
(3.6%) 
101 
(31%) 
Relatively 
many 
94 21.6 109 42.1 123 17.6 31 46.3 217 
(19.1%) 
140 
(42.9%) 
Almost all 245 56.2 45 17.4 463 66.3 15 22.4 708 
(62.4%) 
60 
(18.4%) 
All 70 16.1 11 4.2 96 13.8 1 1.5 166 
(14.6%) 
12  
(3.7%) 
Total 436        100 259 100  698  100 67 100 1134  
(100%) 
 326 
(100%) 
N is the maximum number of possible respondents 
Membership and extent of participation in religious organizations 
Many religious organizations thrive in university campuses and communities. 
Membership to these organizations and the extent of participation are considered 
measurements of group identification (Phinney & Ong, 2007). The question is, 
“Are you a member or supporter of any religious organization?” The answering 
options made a distinction between a member and supporter. Supporters are 
those who are not members and yet they do participate and support the activities 
of the organization. If the response is “yes,” a follow up question to measure the 
extent of participation in the organization goes like this: “How often did you 
participate in the activities of the organization in the past year?” The answer 
categories are “never,” “only on special days,” “at least once a month,” “once a 
week,” and “more than once a week.”  
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Table 3.20 Membership in religious organizations 
Are you a 
member or 
supporter of 
any religious 
organization? 
ARMM and adjacent areas Metro Manila Total 
 
Christian 
N=441 
 
% 
 
Muslim  
N=272 
 
% 
 
Christian 
N=706 
 
% 
 
Muslim 
N= 71 
 
% 
 
Christian 
N=1147 
(%) 
 
Muslim  
N=343 
(%) 
No 263 62 152 58.5 471 67.8 16 25 734 
(65.6%) 
168  
(51.9%) 
Yes, I am a 
supporter 
only 
33 7.8 56 21.5 64 9.2 11 17.2 97  
(8.7%) 
67 
(20.7%) 
Yes, I am a 
member 
128 30.2 52 20 160 23 37 57.8 288 
(25.7%) 
89  
(27.5%) 
Total 424        100 260 100  695  100 64 100 1119  
(100%) 
 324  
(100%) 
N is the maximum number of possible respondents 
The highest percentages of Muslim respondents in both areas and Christians in 
Metro Manila participate in the activities of their religious organization only on 
special days (see Table 3.20). But Christians in ARMM and adjacent areas who 
are members and supporters of religious organizations participate more than 
once a week in the activities of their organizations. 
 
Table 3.21 Extent of participation in religious organizations 
How often  
did you 
participate in 
the activities 
of your 
organization  
in the past 
year? 
ARMM and adjacent 
areas 
Metro Manila Total 
 
 
Christian 
N=161 
 
 
% 
 
 
Muslim  
N=108 
 
 
% 
 
 
Christian 
N=224 
 
 
% 
 
 
Muslim 
N= 48 
 
 
% 
 
 
Christian 
N=385 
(%) 
 
 
Muslim  
N=156 
(%) 
Never 3 2 6 5.7 11 5.3 2 4.3 14  
(3.9%) 
8 
 (5.2%) 
Only on 
special days 
35 23.2 46 43.4 66 32 15 31.9 101 
(28.3%) 
61 
(39.9%) 
At least once a 
month 
23 15.2 20 18.9 38 18.4 13 27.7 61 
(17.1%) 
33 
(21.6%) 
Once a week 34 22.5 12 11.3 42 20.4 4 8.5 76 
(21.3%) 
16 
(10.5%) 
More than 
once a week 
56 37.1 22 20.8 49 23.8 13 27.7 105 
(29.4%) 
35 
(22.9%) 
Total 151    100 106 100 206  100 47 100 357  
(100%) 
153 
(100%) 
N is the number of respondents who are either supporters or members of religious 
organizations. 
 
- 99 - 
 
Majority of both Muslim and Christian respondents in both areas opt 
not to join or support any religious organization, except for the Muslims in 
Metro Manila (see Table 3.21). More than 57 percent of Muslim respondents in 
Metro Manila are members of religious organizations. The percentage of 
Christian respondents being a member of religious organization in ARMM and 
adjacent areas (30.2 percent) is higher than in Metro Manila (23 percent), and 
also higher compared to the Muslim respondents (20 percent) in ARMM and 
adjacent areas. 
 
3.3.2.2 Ethnic identification 
Ethnic identification covers several dimensions such as ethnic self-
categorization, participation in ethnic ceremonies and rituals, ethnic language 
use, ethnic in-group friends, membership in ethnic organizations, and extent of 
participation in the organizations. 
 
Ethnic self-categorization 
The question for ethnic self-categorization is, “To which ethnic group do you 
consider yourself to belong?” The possible responses are listed down in 
alphabetical order to dispel any hints of hierarchy. The list of ethnic groups in 
the Philippines include the major Christian ethnic groups with a population of 
over 2 million, Chinese, three biggest Muslim ethnic groups, Lumads or 
indigenous groups, and others. 
It is clear that there are indeed ethnic groups that are mainly either 
Muslim or Christian (see Table 3.22). For example, all 97 Maguindanaon 
respondents are Muslims, and almost all, except one, of 163 Maranao and 26 
Tausug respondents, are Muslims. On the other hand, all respondents who 
consider themselves as Bicolano, Cebuano, Chinese, Ilocano, and indigenous 
peoples are Christians. All, except seven Tagalog and four Ilonggo respondents, 
are Christians. In ARMM and adjacent areas, Maranaos comprise the majority 
of Muslim respondents with 51.4 percent. The Maguindanaons are 35.3 percent 
of the Muslim respondents. The two Muslim groups comprise 86.7 percent of 
the Muslim respondents in ARMM and adjacent areas because the three 
universities in Mindanao are located in the known homeland of Maranaos and 
Maguindanaons. In Metro Manila, the Maranaos (45.6 percent) still have the 
highest percentage of respondents, followed by the Tausugs (30.9 percent). 
However, for the Christian respondents, the Cebuanos are 62.5 percent of the 
Christian respondents in ARMM and adjacent areas, and the Tagalogs are the 
clear majority with 70.3 percent of the Christian respondents in Metro Manila. 
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Table 3.22 Distribution of respondents by major ethnic groups  
To which 
ethnic group 
do you 
consider 
yourself to 
belong? 
ARMM and adjacent areas Metro Manila Total 
 
Christian 
N=441 
 
% 
 
Muslim  
N=272 
 
% 
 
Christian 
N=706 
 
% 
 
Muslim 
N= 71 
 
% 
 
Christian 
N=1147 
(%) 
 
Muslim 
N=343 
(%) 
Bicolanos 2 0.5 0 0 37 5.4 0 0 39   
(3.6(%) 
0 
Cebuanos 252 62.5 0 0 17 2.5 0 0 269  
(24.8%) 
0 
Chinese 1 0.2 0 0 29 4.3 0 0 30 
 (2.9%) 
0 
Ilocanos 7 1.7 0 0 46 6.8 0 0 53  
 (4.9%) 
0 
Ilonggos 30 7.4 4 1.6 14 2.1 0 0 44   
(4.1%) 
4 
(1.2%) 
Maguindanao
ns 
0 0 90 35.3 0 0 7 10.3 0 97  
(30%) 
Maranaos 1 0.2 131 51.4 0 0 31 45.6 1   
(0.1%) 
162  
(50.2%) 
Tausugs 0 0 4 1.6 1 0.1 21 30.9 1   
(0.1%) 
25  
(7.7%) 
Other 
Islamized 
ethnic groups 
2 0.5 23 9 0 0 4 4.9 2   
(0.2%) 
27  
(8.4%) 
Lumads and 
indigenous 
groups 
 
21 
 
5.2 
 
0 
 
0 
 
3 
 
0.4 
 
0 
 
0 
 
24  
 (2.2%) 
 
0 
Tagalogs 36 8.9 2 0.8 478 70.4 5 7.4 514 
(47.5%) 
7  
(2.2%) 
Others 51 12.7 1 0.4 54 7.9 0 0 105  
(9.7%) 
1  
(0.3%) 
Total 403             100 255 100 479    100 46 100 1082 
(100%) 
323 
(100%) 
N is the maximum number of possible respondents 
 
Participation in ethnic ceremonies and rituals 
Attending and participating in ethnic ceremonies and rituals provide information 
and knowledge that can deepen group identification and enhance in-group 
solidarity. In the Philippines, ethnic groups have traditional ceremonies and 
rituals to celebrate and mark these important events and phases in life cycle and 
challenging times, such as birth rituals, wedding rituals, moving house, illness, 
and wake or funeral. Respondents are given four options with regards to the 
specific ceremony or ritual: “No knowledge,” “I do not participate in it and 
neither does my family,” “I do not participate in it but my family does,” and “I 
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do participate.” In these response categories, we recognize the strong role of 
family in the socialization and development of its members. 
Table 3.23 presents that in all ethnic ceremonies and rituals, Muslims 
participate more than Christians in both areas, especially in wedding rituals 
which received the highest mean (M=3.69). The ethnic ceremony and ritual that 
Christians are likely to attend is a wake or funeral which received the highest 
mean (M=3.20). 
 
Table 3.23 Knowledge and participation in ethnic cultural ceremony and rituals 
Ethnic cultural 
ceremony 
ARMM and adjacent 
areas 
Metro Manila Total 
Christian 
N=422 
Muslim  
N=253 
Christian 
N=681 
Muslim 
N= 66 
Christian  
N=1103 
Muslim  
N=319 
Birth rituals M=2.61 
SD=1.33 
M=3.11 
SD=1.15 
M=2.49 
SD=1.35 
M=3.10 
SD=1.21 
M=2.53 
SD=1.34 
M=3.11 
SD=1.16 
Wedding rituals M=2.93 
SD=1.24 
M=3.48 
SD=.91 
M=2.89 
SD=1.26 
M=3.69 
SD=.75 
M=2.91 
SD=1.25 
M=3.52 
SD=.88 
Moving house M=2.27 
SD=1.22 
M=2.48 
SD=1.27 
M=2.31 
SD=1.26 
M=2.39 
SD=1.30 
M=2.29 
SD=1.24 
M=2.46 
SD=1.27 
Illness M=2.24 
SD=1.22 
M=2.70 
SD=1.20 
M=2.25 
SD=1.23 
M=2.56 
SD=1.28 
M=2.25 
SD=1.23 
M=2.67 
SD=1.22 
Wake or funeral  M=3.11 
SD=1.22 
M=3.15 
SD=1.14 
M=3.20 
SD=1.14 
M=3.49 
SD=.87 
M=3.17 
SD=1.17 
M=3.22 
SD=1.10 
Valid N (listwise) 422      253 680 66 1102 319 
N = listwise deletion based on all variables in the procedure 
 
Ethnic language use  
Language use is a clear indicator of ethnic identification (Phinney & Ong, 2007). 
In the Philippines, there are several major ethno-linguistic groups with over a 
million speakers. These groups are heavily concentrated in certain parts of the 
country. Having several languages, the Philippines adopted two official 
languages, English and Filipino, which is mainly based in the Tagalog language. 
Both official languages are taught in schools nationwide. Ethnic identification 
makes one take pride in one’s language. Thus, the question “What is the 
language that you mainly speak..” was derived from the European Social Survey 
(2008) and Tuti’s (2008) questionnaires. Completing the sentence are the 
different circumstances, such as, at home, in big family gatherings, in the 
university, with close friends, in your community of residence, and in dealing 
with government offices. The possible responses among which respondents 
have to choose only one answer are “Tagalog,” “own ethnic language other than 
Tagalog (specify),” and “other language (specify).”  
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Table 3.24a Language use at home 
What is the 
language 
that you 
mainly 
speak at 
home? 
ARMM and adjacent areas Metro Manila Total 
 
Christian 
N=441 
 
% 
 
Muslim  
N=272 
 
% 
 
Christian 
N=706 
 
% 
 
Muslim 
N= 71 
 
% 
 
Christian 
N=1147 
(%) 
 
Muslim  
N=343 
(%) 
Tagalog 90 20.6 53 20 572 81.7 30 42.3 662 
(58.3%) 
83 
(24.7%) 
Your ethnic 
language 
(other than 
Tagalog) 
 
316 
 
72.5 
 
196 
 
74 
 
83 
 
11.9 
 
38 
 
53.5 
 
399 
(35.1%) 
 
234 
(69.6%) 
Other 
language 
30 6.9 16 6 45 6.4 3 4.2 75  
(6.6%) 
19  
(5.7%) 
Total 436        100 265 100  700  100 71 100 1136  
(100%) 
 336 
(100%) 
 N is the maximum number of possible respondents 
 
While 81.7 percent of Christians in Metro Manila speak Tagalog at home, 
majority of Muslims (53.5 percent) in Metro Manila speak their own ethnic 
language, which is likewise the case with both Muslim (74 percent) and 
Christian (72.5 percent) respondents in ARMM and adjacent areas (see Table 
3.24a). 
 
Table 3.24b Language use in big family gatherings 
What is the 
language that 
you mainly 
speak in big 
family 
gatherings? 
ARMM and adjacent 
areas 
Metro Manila Total 
 
Christian 
N=441 
 
% 
 
Muslim  
N=272 
 
% 
 
Christian 
N=706 
 
% 
 
Muslim 
N= 71 
 
% 
 
Christian 
N=1147 
(%) 
 
Muslim  
N=343 
(%) 
Tagalog 102 23.4 66 25.1 533 76.5 21 30 635  
(56%) 
87 
(26.1%) 
Your ethnic 
language 
(other than 
Tagalog) 
 
290 
 
66.5 
 
185 
 
70.3 
 
107 
 
15.4 
 
47 
 
67.1 
 
397  
(35%) 
 
232 
(69.7%) 
Other 
language 
44 10.1 12 4.6 57 8.2 2 2.9 101 
 (8.9%) 
14  
(4.2%) 
Total 436        100 263 100  697  100 70 100 1133  
(100%) 
 333 
(100%) 
N is the maximum number of possible respondents 
The result in language use in big family gatherings is similar with what is used 
at home as shown in Table 3.24b. In Metro Manila, most Christian respondents 
(76.5 percent) speak Tagalog, while 67.1 percent of Muslim respondents speak 
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their own ethnic language in big family gatherings. Likewise, the Christian and 
Muslim respondents in ARMM and adjacent areas use their own ethnic 
language in family gatherings. 
 
Table 3.24c Language use in the university  
What is the 
language that 
you mainly 
speak in the 
university? 
ARMM and adjacent areas Metro Manila Total 
 
Christian 
N=441 
 
% 
 
Muslim  
N=272 
 
% 
 
Christian 
N=706 
 
% 
 
Muslim 
N= 71 
 
% 
 
Christian 
N=1147 
(%) 
 
Muslim 
N=343 
(%) 
Tagalog 174 40.2 191 73.5 561 80.7 62 88.6 735 
(65.2%) 
253 
(76.7%) 
Your ethnic 
language 
(other than 
Tagalog) 
 
170 
 
39.3 
 
36 
 
13.8 
 
10 
 
1.4 
 
2 
 
2.9 
 
180  
(16%) 
 
38 
(11.5%) 
Other 
language 
89 20.6 33 12.7 124 17.8 6 8.6 213 
(18.9%) 
39 
(11.8%) 
Total 433        100 260 100  695 100 70 100 1128 
(100%) 
 330 
(100%) 
N is the maximum number of possible respondents 
 
Table 3.24d Language use with close friends  
What is the 
language that 
you mainly 
speak with 
close friends? 
ARMM and adjacent areas Metro Manila Total 
Christian 
N=441 
% Muslim  
N=272 
% Christian 
N=706 
% Muslim 
N= 71 
% Christian 
N=1147 
(%) 
Muslim   
N=343 
(%) 
 
Tagalog 
103 23.6 128 49 612 87.7 48 67.6 715 
(63.1%) 
176 
(53%) 
Your ethnic 
language 
(other than 
Tagalog) 
 
 
289 
 
 
66.3 
 
 
106 
 
 
40.6 
 
 
21 
 
 
3 
 
 
14 
 
 
19.7 
 
 
310 
(27.3%) 
 
 
120 
(36.1%) 
Other 
language 
44 10.1 27 10.3 65 9.3 9 12.7 109 
 (9.6%) 
36 
(10.8%) 
Total 436        100 261 100  698  100 71 100 1134 
(100%) 
 332 
(100%) 
N is the maximum number of possible respondents 
Majority of Muslim (88.6 percent) and Christian (80.7 percent) respondents in 
Metro Manila and Muslims (73.5 percent) in ARMM and adjacent areas use 
mainly Tagalog in the university (see Table 3.24c). The Christians in ARMM 
and adjacent areas use varied languages in the university: Tagalog (40.2 percent), 
their own ethnic language (39.3 percent) and other languages (20.6 percent). 
- 104 - 
 
In Table 3.24d, Tagalog is mainly the language used by Christian (87.7 
percent) and Muslim (67.6 percent) respondents in Metro Manila with close 
friends. In ARMM and adjacent areas, majority of Christian (66.3 percent) 
respondents speak their own ethnic language when they are with their friends. 
The Muslim respondents in the area use Tagalog (49 percent) and their own 
ethnic language (40.6 percent) with close friends sparingly. 
 
Table 3.24e Language use in your community of residence  
What is the 
language 
that you 
mainly speak 
in your 
community 
of residence? 
ARMM and adjacent areas Metro Manila Total 
 
Christian 
N=441 
 
 
% 
 
Muslim 
N=272 
 
 
% 
 
Christian 
N=706 
 
 
% 
 
Muslim 
N= 71 
 
 
% 
 
Christian 
N=1147 
(%) 
 
Muslim 
N=343 
(%) 
Tagalog 97 22.3 67 25.2 647 92.4 58 81.7 744 
(65.6%) 
125 
(37.1%) 
Your ethnic 
language 
(other than 
Tagalog) 
 
304 
 
69.9 
 
175 
 
65.8 
 
31 
 
4.4 
 
12 
 
16.9 
 
335 
(29.5%) 
 
187 
(55.5%) 
Other 
language 
34 7.8 24 9 22 3.1 1 1.4 56  
(4.9%) 
25  
(7.4%) 
Total 435        100 266 100  700  100 71 100 1135 
(100%) 
 337 
(100%) 
N is the maximum number of possible respondents 
As expected, the ethnic languages of the research areas are the ones mainly used 
by the respondents when they are in their community of residence (see Table 
3.24e). Tagalog is used by 92.4 percent of Christian and 81.7 percent by Muslim 
respondents in Metro Manila. In ARMM and adjacent areas, the ethnic 
languages of the Christian (69.9 percent) and Muslim (65.8 percent) respondents 
are mainly spoken in their communities. 
In Table 3.24f, majority of Christian (60.4 percent) and Muslim (67.2 
percent) respondents in Metro Manila and Muslim respondents (62.6 percent) in 
ARMM and adjacent areas mainly speak Tagalog in dealing with government 
offices. The Christian respondents in ARMM and adjacent areas use alternately 
other languages (45.5 percent), Tagalog (34.4 percent) and their ethnic language 
(20.1 percent) when they deal with government offices. 
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Table 3.24f Language use in dealing with government offices 
What is the 
language that 
you mainly 
speak in 
dealing with 
government 
offices? 
ARMM and adjacent areas Metro Manila Total 
 
 
Christian 
N=441 
 
 
% 
 
 
Muslim  
N=272 
 
 
% 
 
 
Christian 
N=706 
 
 
% 
 
 
Muslim 
N= 71 
 
 
% 
 
 
Christian  
N=1147 
(%) 
 
 
Muslim  
N=343 
(%) 
Tagalog 149 34.4 161 62.6 421 60.4 45 67.2 570  
(50.4%) 
206 
(63.6%) 
Your ethnic 
language 
(other than 
Tagalog) 
 
87 
 
20.1 
 
15 
 
5.8 
 
14 
 
2 
 
1 
 
1.5 
 
101  
(8.9%) 
 
16  
(4.9%) 
Other  
language 
197 45.5 81 31.5 262 37.6 21 31.3 459 
 (40.6%) 
102 
(31.5%) 
Total 433        100 257 100  697 100 67 100 1130 
 (100%) 
 324 
(100%) 
N is the maximum number of possible respondents 
 
Ethnic in-group friends 
Having friends from one’s in-group is a strong measure of ethnic identification, 
especially if in-group members become close friends. For this item, the question 
is, “How many of your close friends are..” A list of 12 major ethnic groups in 
alphabetical order is provided. Respondents can choose from the answering 
categories: none, some, relatively many, almost all, and all. 
 
Table 3.25 Ethnic in-group as close friends 
How many 
of your 
close 
friends are 
your ethnic 
in-group? 
ARMM and adjacent areas Metro Manila Total 
 
Christian 
N=441 
 
% 
 
Muslim  
N=272 
 
% 
 
Christian 
N=706 
 
% 
 
Muslim 
N= 71 
 
% 
 
Christian  
N=1147 
(%) 
 
Muslim  
N=343 
(%) 
None 17 4.5 4 1.7 17 2.6 4 6.5 34 
(3.3%) 
8 
(2.6%) 
Some 36 9.6 22 9.1 46 7.1 8 12.9 82 
(8%) 
30 
(9.9%) 
Relatively 
many 
86 23.0 40 16.5 139 21.4 22 35.5 225 
(22%) 
62 
(20.4%) 
Almost all 176 47.1 117 48.3 382 58.8 24 38.7 558 
(54.5%) 
141 
(46.4%) 
All 59 15.8 59 24.4 66 10.2 4 6.5 125 
(12.2%) 
63 
(20.7%) 
Total 374 100 242 100 650 100 62 100 1024 
(100%) 
304 
(100%) 
N is the maximum number of possible respondents 
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In Table 3.25, both Christian and Muslim ethnic groups disclose that 
“almost all” of their close friends are from their ethnic in-group. “Almost all” 
response category receive the highest percentage from both groups in all areas, 
especially majority of the Christian ethnic groups (58.8 percent) in Metro 
Manila. The lowest percentage by the same response category is posted by 
Muslim ethnic groups in Metro Manila with 38.7 percent.  
 
Membership and participation in ethnic organizations 
Associating with one’s ethnic in-group is an ethnic behaviour that strengthens 
ethnic identification (Phinney & Ong, 2007). Membership in an ethnic 
organization is a formal association with one’s ethnic group, while being a 
supporter is an informal association but the identification is operative in both 
cases. So we ask, “Are you a member or supporter of any ethnic organization?” 
Three options to answer the question: “No,” “Yes I am a supporter only,” and 
Yes I am a member.” 
 
Table 3.26 Membership in ethnic organizations 
Are you a 
member or 
supporter of 
any ethnic 
organization? 
ARMM and adjacent areas Metro Manila Total 
 
Christian 
N=441 
 
% 
 
Muslim  
N=272 
 
% 
 
Christian 
N=706 
 
% 
 
Muslim 
N= 71 
 
% 
 
Christian  
N=1147 
(%) 
 
Muslim  
N=343 
(%) 
No 370 89.6 210 82.4 645 93.3 56 86.2 1015 
(91.9%) 
266 
(83.1%) 
Yes, I am a 
supporter only 
30 7.3 29 11.4 25 3.6 5 7.7 55 
(5%) 
34 
(10.6%) 
Yes, I am a 
member 
13 3.1 16 6.3 21 3 4 6.2 34 
(3.1%) 
20 
(6.3%) 
Total 413 100 255 100 691 100 65 100 1104 
(100%) 
320 
(100%) 
N is the maximum number of possible respondents 
Eight out of 10 respondents say that they are neither members nor supporters of 
any ethnic organizations (see Table 3.26). However, there are more respondents 
from Muslim ethnic groups who indicate that they are either supporters or 
members compared to Christian ethnic groups. 
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Table 3.27 Participation in ethnic organizations 
How often 
did you 
participate 
in the 
activities of 
your 
organization  
in the past 
year? 
ARMM and adjacent areas Metro Manila Total 
 
 
Christian 
N=43 
 
 
 
% 
 
 
Muslim  
N=45 
 
 
 
% 
 
 
Christian 
N=46 
 
 
 
% 
 
 
Muslim 
N= 9 
 
 
 
% 
 
 
Christian  
N=89 
(%) 
 
 
Muslim  
N=54 
(%) 
Never 10 23.8 6 13.3 15 33.3 0 0 25 
(28.7%) 
6 
(11.1%) 
Only on 
special days 
22 52.4 23 51.1 15 33.3 5 55.6 37 
(42.5%) 
28 
(51.9%) 
At least once a 
month 
4 9.5 9 20 5 11.1 3 33.3 9 
(10.3%) 
12 
(22.2%) 
Once a week 4 9.5 7 15.6 6 13.3 0 0 10 
(11.5%) 
7 
(13%) 
More than 
once a week 
2 4.8 0 0 4 8.9 1 11.1 6 
(6.9%) 
1 
(1.9%) 
Total 42 100 45 100 45 100 9 100 87 
(100%) 
54 
(100%) 
N is the number of respondents who say yes, they are either supporters or members of 
ethnic organizations. 
 
Those who are either supporters or members of ethnic organizations were not 
that active in the past year (see Table 3.27). Majority of these respondents, 
except the Christian ethnic groups in Metro Manila, participated only on special 
days. Members of the Christian ethnic groups have the greatest percentage of 
respondents (13.3+8.9 = 22.2 percent) who participated at least once a week, but 
one in every three from the same group never participated at all in the activities 
in the past year.  
 
3.3.3 Social position  
The social position of the respondents are measured by gender, parental social 
class, parental education, parental occupation, and recent migration. 
 
Gender 
To determine whether the respondent is female or male, we ask a 
straightforward question, “What is your sex?” 
In both Metro Manila and ARMM and adjacent areas, there are more 
female respondents than males (see Table 3.28). The ratio is 2-1 in both Metro 
Manila and ARMM and adjacent areas. In terms of percentages, there are more 
Christian males than Muslim males in ARMM and adjacent areas. 
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Table 3.28 Distribution of the respondents by gender 
What is your 
sex? 
ARMM and adjacent areas Metro Manila Total 
Christian 
N=441 
% Muslim  
N=272 
% Christian 
N=706 
% Muslim 
N= 71 
% Christian  
N=1147 
(%) 
Muslim  
N=343 
(%) 
Female 262 59.5 180 66.2 479 67.9 48 68.6 741 
(64.7%) 
228 
(66.7%) 
Male 178 40.5 92 33.8 226 32.1 22 31.4 404 
(35.3%) 
114 
(33.3%) 
Total 440 100 272 100 705 100 70 100 1145 
(100%) 
342 
(100%) 
 
Parental social class  
Social class is measured by household income. The respondents are asked to 
estimate the monthly gross income of all those earning in the household, 
including the parents and siblings. There are eight response categories which 
range from under 3000 to over 45000 Philippine peso (PhP). The middle range, 
PhP11500-19999, covers the poverty threshhold amounting to PhP16871 based 
on the NSCB data on family income in 2009. 
 
Table 3.29 Estimated gross monthly household income 
Gross 
monthly 
income 
(PhP) 
ARMM and adjacent areas Metro Manila Total 
Christian 
N=441 
 
% 
Muslim  
N=272 
 
% 
Christian 
N=706 
 
% 
Muslim 
N= 71 
 
% 
Christian  
N=1147 
(%) 
Muslim  
N=343 
(%) 
Under  
3000 
47 10.8 21 7.9 21 3 1 2.5 68 
 (6%) 
22  
(7.2%) 
3,000 – 
4,499 
34 7.8 26 9.8 37 5.3 1 2.5 71  
(6.2%) 
27 
 (8.9%) 
4,500 – 
7,499 
43 9.9 27 10.2 37 5.3 0 0 80  
(7%) 
27  
(8.9%) 
7,500 – 
11,499 
67 15.4 48 18.1 69 9.8 6 15 136  
(12%) 
54 
(17.7%) 
11,500 – 
19,999 
99 22.7 46 17.4 95 13.5 6 15 194 
 (17%) 
52  
(17%) 
20,000 – 
29,999 
50 11.5 37 14 104 14.8 7 17.5 154 
(13.5%) 
44 
(14.4%) 
30,000 – 
44,999 
47 10.8 27 10.2 92 13.1 10 25 139 
(12.2%) 
37 
(12.1%) 
45,000 and 
over 
49 11.2 33 12.5 247 35.2 9 22.5 296  
(26%) 
42 
(13.8%) 
Total 436           100 265 100 702  100 40 100 1138 
(100%) 
305 
(100%) 
N is the maximum number of possible respondents 
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Table 3.29 shows the disparity in income in two research areas, rather than 
between religious groups. Both Christian and Muslim respondents in Metro 
Manila live in a households that earn more than those in ARMM and adjacent 
areas. Notably, 35.2 percent of Christian respondents in Metro Manila live in 
households that earn PhP 45,000 and above, while only 22.5 percent of Muslim 
respondents live in households that have similar gross monthly incomes in the 
same area. In the national level, the percentage of Muslim households earning 
over PhP45000 is almost twice that of Christian households. 
 
Parental education 
Education of parents is measured by the highest educational attainment of the 
father and mother, from no formal education as the lowest level to post-graduate 
as the highest one.  
In Metro Manila, majority of the Christian (47.1+19.4=66.5 percent) 
and Muslim (46.8+14.5=61.3 percent) respondents in both areas have fathers 
who at least attended tertiary education up to post-graduate (see Table 3.30). In 
fact, 38.5 percent of the Muslim respondents in ARMM and adjacent areas have 
fathers who attended post-graduate studies, while only 23.2 percent of Christian 
respondents declare that their fathers have that similar educational attainment. 
 
Table 3.30 Education of respondents’ father 
What is the 
highest 
educational 
attainment of 
your father? 
ARMM and adjacent areas Metro Manila Total 
 
Christian 
N=441 
 
% 
 
Muslim  
N=272 
 
% 
 
Christian 
N=706 
 
% 
 
Muslim  
N= 71 
 
% 
 
Christian 
N=1147 
(%) 
 
Muslim  
N=343 
(%) 
No formal 
education 
2 0.5 6 2.3 1 0.1 0 0 3 
 (0.3%) 
6 
 (1.9%) 
Pre-primary/ 
Pre-school 
2 0.5 1 0.4 0 0 4 6.5 2  
(0.2%) 
5  
(1.5%) 
Primary/ 
Elementary 
32 7.5 21 8 20 2.9 3 4.8 52 
 (4.7%) 
24  
(7.4%) 
Secondary/ 
High school 
100 23.4 45 17.2 117 17 7 11.3 217 
(19.4%) 
52  
(16%) 
Post-secondary 
non-tertiary/ 
Tertiary 
vocational 
 
 
63 
 
 
14.8 
 
 
25 
 
 
9.5 
 
 
93 
 
 
13.5 
 
 
10 
 
 
16.1 
 
 
156  
(14%) 
 
 
35 
(10.8%) 
Tertiary first 
stage/ 
Baccalaureate 
 
129 
 
30.2 
 
63 
 
24 
 
325 
 
47.1 
 
29 
 
46.8 
 
454 
(40.6%) 
 
92 
(28.4%) 
Tertiary second 
stage/ Post-
graduate 
 
99 
 
23.2 
 
101 
 
38.5 
 
134 
 
19.4 
 
9 
 
14.5 
 
233 
(20.9%) 
 
110 
(34%) 
Total 427           100 262 100 690   100 62 100 1117 
(100%) 
324 
(100%) 
N is the maximum number of possible respondents 
- 110 - 
 
Table 3.31 Education of respondents’ mother 
What is the 
highest 
educational 
attainment of 
your mother? 
ARMM and adjacent areas Metro Manila Total 
 
Christian 
N=441 
 
% 
 
Muslim  
N=272 
 
% 
 
Christian 
N=706 
 
% 
 
Muslim 
N= 71 
 
% 
 
Christian 
N=1147 
(%) 
 
Muslim  
N=343 
(%) 
No formal 
education 
2 0.5 11 4.2 1 0.1 0 0 3  
(0.3%) 
11 
 (3.4%) 
Pre-primary/ 
Pre-school 
0 0 0 0 1 0.1 4 4.63 1  
(0.1%) 
4 
 (1.2%) 
Primary/ 
Elementary 
19 4.4 17 6.5 22 3.2 6 9.4 41  
(3.6%) 
23 
 (7.1%) 
Secondary/ High 
school 
113 26.2 49 18.7 105 15.1 14 21.9 218 
(19.3%) 
63 
(19.3%) 
Post-secondary 
non-tertiary/ 
Tertiary vocational 
 
28 
 
6.5 
 
22 
 
8.4 
 
52 
 
7.5 
 
8 
 
12.5 
 
80 
 (7.1%) 
 
30 
 (9.2%) 
Tertiary first stage/ 
Baccalaureate 
 
129 
 
29.9 
 
70 
 
26.7 
 
352 
 
50.6 
 
24 
 
37.5 
 
481 
(42.7%) 
 
94 
(28.8%) 
Tertiary second 
stage/ Post-
graduate 
 
141 
 
32.6 
 
93 
 
35.5 
 
162 
 
23.3 
 
8 
 
12.5 
 
303 
(26.9%) 
 
101 
(31%) 
Total 432           100 262 100 695   100 64 100 1127 
(100%) 
326 
(100%) 
N is the maximum number of possible respondents 
 
In Table 3.31, majority of the respondents’ mothers in both areas (national level) 
have at least attended tertiary education. Christian mothers (42.7+26.9=69.6 
percent) have higher percentage of those who at least attended tertiary education 
than Muslim mothers (28.8+31=59.8 percent), especially in Metro Manila where 
73.9 percent of Christian mothers at least attended tertiary education. Meanwhile, 
50 percent of Muslim mother have similar educational attainment. 
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Table 3.32 Occupation of respondents’ father 
What is the 
occupation  
of your 
father? 
ARMM and adjacent areas Metro Manila Total 
Christian  
N=441 
% Muslim  
N=272 
% Christian  
N=706 
% Muslim 
N= 71 
% Christian  
N=1147 
(%) 
Muslim  
N=343 
(%) 
Government 
officials, 
corporate 
executives 
 
71 
 
17.7 
 
79 
 
33.2 
 
100 
 
15.7 
 
11 
 
28.9 
 
171 
(16.5%) 
 
90 
(32.6%) 
Professionals 62 15.5 38 16 161 25.4 15 39.5 223 
(21.5%) 
53 
(19.2%) 
Technicians 
& associate 
professionals 
 
21 
 
5.2 
 
4 
 
1.7 
 
27 
 
4.3 
 
1 
 
2.6 
 
48 
(4.6%) 
 
5 
(1.8%) 
Clerks 2 .5 7 2.9 11 1.7 0 0 13 
(1.3%) 
7 
(2.5%) 
Service 
workers, 
shop & 
market sales 
workers 
 
 
34 
 
 
8.5 
 
 
7 
 
 
2.9 
 
 
42 
 
 
6.6 
 
 
0 
 
 
0 
 
 
76 
(7.3%) 
 
 
7 
(2.5%) 
Farmers, 
forestry 
workers & 
fishermen 
 
72 
 
18 
 
40 
 
16.8 
 
36 
 
5.1 
 
2 
 
5.3 
 
108 
(10.4%) 
 
42 
(15.2%) 
Trade and 
related 
workers 
 
17 
 
4.2 
 
19 
 
8 
 
27 
 
3.8 
 
4 
 
10.5 
 
44 
(4.2%) 
 
23 
(8.3%) 
Plant 
machine 
operators 
15 3.7 1 .4 16 2.5 0 0 31 
(3%) 
1 
(0.4%) 
Labourers & 
unskilled 
workers 
 
22 
 
5.5 
 
4 
 
1.7 
 
53 
 
8.3 
 
0 
 
0 
 
75 
(7.2%) 
 
4 
(1.4%) 
Special 
occupation 
85 21.2 39 16.4 162 25.5 5 13.2 247 
(23.8%) 
44 
(15.9%) 
Total 401 100 238 100 635 100 38 100 1036 
(100%) 
276 
(100%) 
N is the maximum number of possible respondents 
 
One in every three Muslim respondents’ father is either a government official or 
an executive in ARMM and adjacent areas (see Table 3.32). Their Christian 
counterparts have only 17.7 percent. Even in Metro Manila, there are more 
Muslims (28.9 percent) who have fathers who are government officials or 
executives than Christians (15.7 percent). Surprisingly, there are more Christian 
respondents with fathers who are farmers, forest workers, and fishermen (18 
percent) than Muslims (16.8 percent) who work in similar occupations.  
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Table 3.33 Occupation respondents’ mother 
What is the 
occupation of 
your 
mother? 
ARMM and adjacent areas Metro Manila Total 
Christian 
N=441 
% Muslim  
N=272 
% Christian 
N=706 
% Muslim 
N= 71 
% Christian  
N=1147 
(%) 
Muslim  
N=343 
(%) 
Government 
officials, 
corporate 
executives 
 
56 
 
14.4 
 
46 
 
19.4 
 
103 
 
16.4 
 
10 
 
27.8 
 
159 
(15.6%) 
 
56 
(20.5%) 
Professionals 93 23.9 53 22.4 168 26.8 9 25 261 
(25.7%) 
62 
(22.7%) 
Technicians 
& associate 
professionals 
 
0 
 
0 
 
1 
 
0.4 
 
10 
 
1.6 
 
0 
 
0 
 
10 
(0.9%) 
 
1 
(0.4%) 
Clerks 14 3.6 9 3.8 26 4.1 0 0 40 
(3.9%) 
9 
(3.3%) 
Service 
workers, 
shop & 
market sales 
workers 
 
37 
 
9.5 
 
14 
 
5.9 
 
32 
 
5.1 
 
2 
 
5.6 
 
69 
(6.8%) 
 
16 
(5.9%) 
Farmers, 
forestry 
workers & 
fishermen' 
 
27 
 
6.9 
 
8 
 
3.4 
 
8 
 
1.3 
 
2 
 
5.6 
 
35 
(3.4%) 
 
10 
(3.7%) 
Trades and 
related 
workers 
 
22 
 
5.7 
 
17 
 
7.2 
 
20 
 
3.2 
 
10 
 
27.8 
 
42 
(4.1%) 
 
27 
(9.9%) 
Plant 
machine 
operators 
2 .5 2 0.8 1 .2 0 0 3 
(0.3%) 
2 
(0.7%) 
Labourers & 
unskilled 
workers 
 
18 
 
4.6 
 
5 
 
2.1 
 
38 
 
6.1 
 
1 
 
2.8 
 
56 
(5.5%) 
 
6 
(2.2%) 
Special 
occupation 
120 30.8 82 34.6 221 35.2 2 5.6 341 
(33.6%) 
84 
(30.8%) 
Total 389 100 237 100 627 100 36 100 1016 
(100%) 
273 
(100%) 
N is the maximum number of possible respondents 
 
For both Christians and Muslims in ARMM and adjacent areas, the occupation 
of one in every five respondents’ mother is professional worker, whereas in 
Metro Manila, it is one in every four respondents’ mothers (see Table 3.33). In 
both areas, there are more Muslim mothers working as government officials and 
executives than Christian mothers. Like their partners, more Christian mothers 
work as farmers, forest workers, and fishers than Muslim mothers in ARMM 
and adjacent areas. 
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Recent migration  
Recent migrants are those who have moved and stayed at most two years in the 
city or in its suburban areas. The answering categories for the length of stay are 
divided into four: less than a year, one to two years, two to three years, and more 
than three years.  
 
Table 3.34 Recent migration by Muslims and Christians 
Length of 
stay in the 
current 
residence 
ARMM and adjacent areas Metro Manila Total 
Christian 
N=441 
% Muslim  
N=272 
% Christian 
N=706 
% Muslim 
N= 71 
% Christian  
N=1147 
(%) 
Muslim  
N=343 
(%) 
Less than 
one year 
10 2.3 6 2.2 32 4.6 9 12.7 42  
(3.7%) 
15 
 (4.4%) 
One to two 
years 
50 11.4 21 7.8 76 10.8 7 9.9 126 
(11.1%) 
28  
(8.3%) 
Two to three 
years 
54 12.4 16 6 53 7.5 29* 40.8 107  
(9.4%) 
45 
(13.3%) 
More than 
three years 
323 73.9 225 84 542 77.1 26 36.6 865 
(75.4%) 
251 
 (74%) 
Total 437           100 268 100 703   100 71 100 1140 
(100%) 
339 
(100%) 
N is the maximum number of possible respondents 
*Included here are the 24 respondents in the pilot survey that answered – “More than 
 two years.” 
Table 3.34 indicates that majority of the respondents have lived in their current 
residences for more than three years, except the Muslim respondents (36.6 
percent) in Metro Manila. Also, only the Muslims in Metro Manila have a 
double-digit percentage (12.7) of those living in their current residences for less 
than a year. Muslims (12.7+9.9+40.8=63.4 percent) in Metro Manila have 
higher percentages of respondents with three years or less of stay in their current 
residences than the Christians (4.6+10.8+7.5=22.9 percent). This is the opposite 
case with Christians (2.3+11.4+12.4=26.1 percent) in ARMM and adjacent 
areas where they have higher percentages within the same period than Muslims 
(2.2+7.8+6=16 percent).  
3.3.4 Intermediate determinants 
There are known variables from previous studies that could explain the effects 
of the independent variable (ethno-religious identification) on the dependent 
variable (contact avoidance). The intermediate variables used in this study are 
perceived group threat, social dominance orientation (SDO), religiocentrism, 
attitudes towards plurality, fundamentalism, out-group distrust, salience of 
identity, intergroup contact, memories and experiences of violence, and 
pakikiramdam. 
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3.3.4.1 Perceived group threat 
The measurement of perceived group threat was informed by the study of 
Scheepers, Gijsberts, and Coenders (2002) on ethnic exclusionism as a response 
to collective threat. From the said study, some statements that referred to the 
way of life, preferential treatment by authorities, unemployment, and 
insecurities were modified to suit the situation of the respondents. For example, 
instead of minority groups, they were replaced by religious groups. For example, 
“The religious practices of people from other religious groups threaten our own 
way of life,” “People from other religious groups are given preferential 
treatment by the authorities,” “I am worried that job prospects for members of 
my group would decline due to the presence of other religious groups,” “I am 
worried that security in my university will decline due to the presence of 
students of other religious groups,” and “I am worried that the security in my 
neighbourhood will decline due to the presence of other religious groups.” 
Instead of using unemployment in the third statement indicating an economic 
threat, an appropriate concern of students is a job prospect after graduation. 
Then, the last two statements on security are elaborations of another statement 
from Scheepers et al. (2002
a
) on insecurity and were modified based on the 
context of students. In these statements, the response categories range from 1 
(Totally disagree) to 5 (Totally agree). 
 Another study on exclusionary reactions due to collective threats that 
helped shape the statements for this study was the experiment of Sniderman, 
Hagendoorn, and Prior (2004). In that study, there were five statements 
describing safety, economic and cultural threats from ethnic minorities. 
Refocusing on religious group threats and considering the contexts of students, 
seven more statements were added to cover crucial positions in the government, 
boarding house, business opportunities, study grants, migration, among others. 
In all of the questions, the 5-point scale response categories range from 1 
(Totally disagree) to 5 (Totally agree). 
The Muslim respondents in Metro Manila have higher mean scores than 
Christians in all statements (see Table 3.35). The highest disparity between 
Muslims (3.04) and Christians (2.12) mean scores in Metro Manila is the 
economic threat on job prospects, followed closely by political threat of 
preferential treatment with Muslims having 3.54 mean (the highest from Muslim 
respondents) and Christians with 2.64 mean. In ARMM and adjacent areas, 
most Muslim respondents are threatened in the same manner as their 
counterparts in Metro Manila, except in security in neighborhood and university 
and control of government positions where Christians perceive the threat more 
than the Muslims do. 
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Table 3.35 Perceived group threat by Muslims and Christians  
 
Statements 
ARMM and 
adjacent areas 
Metro Manila Total 
Christian 
N=428 
Muslim 
N=263 
Christian 
N=701 
Muslim 
N=65 
Christian 
N=1129 
Muslim 
 N=328 
138. I am afraid that customs of my 
group will be lost due to the presence 
of other religious groups. 
M=2.54 
SD=1.04 
M=3.03 
SD=1.17 
M=2.21 
SD=0.95 
M=2.93 
SD=1.18 
M=2.33 
SD=1.00 
M=3.01 
SD=1.17 
145. The religious practices of people 
from other religious groups threaten 
our own way of life. 
M=2.57 
SD=1.03 
M=2.72 
SD=1.13 
M=2.08 
SD=0.86 
M=2.51 
SD=1.11 
M=2.27 
SD=0.96 
M=2.68 
SD=1.13 
139. The migration of people of 
different religious groups to my 
community is a threat to my own 
religious group. 
 
M=2.36 
SD=0.97 
 
M=2.76 
SD=1.09 
 
M=2.01 
SD=0.81 
 
M=2.57 
SD=0.92 
 
M=2.14 
SD=0.89 
 
 
M=2.72 
SD=1.06 
 
144. I am worried that the security in 
my neighborhood will decline due to 
the presence of other religious groups. 
 
M=2.68 
SD=1.03 
 
M=2.57 
SD=0.98 
 
M=2.09 
SD=0.86 
 
M=2.50 
SD=1.00 
 
M=2.31 
SD=0.97 
 
M=2.56 
SD=0.98 
148. I am afraid of increasing 
violence in my neighborhood due  
to the presence of other religious 
groups. 
 
M=2.86 
SD=1.09 
 
M=2.87 
SD=1.09 
 
M=2.13 
SD=0.92 
 
M=2.53 
SD=1.15 
 
M=2.41 
SD=1.05 
 
M=2.80 
SD=1.11 
140. I am worried that job prospects 
for members of my group would 
decline due to the presence of other 
religious groups. 
 
M=2.53 
SD=1.01 
 
M=3.08 
SD=1.07 
 
M=2.12 
SD=0.87 
 
M=3.04 
SD=1.09 
 
M=2.28 
SD=0.95 
 
 
M=3.07 
SD=1.07 
 
147. Members of other religious 
groups are in control of business 
opportunities. 
M=3.09 
SD=0.93 
M=3.23 
SD=0.95 
M=2.80 
SD=0.94 
M=3.35 
SD=1.00 
M=2.91 
SD=0.95 
M=3.26 
SD=0.96 
141. I am worried that study grant 
opportunities will decline due to the 
presence of students  from other 
religious groups. 
M=2.49 
SD=1.01 
M=2.85 
SD=1.04 
M=2.04 
SD=0.85 
M=2.72 
SD=0.95 
M=2.21 
SD=0.94 
M=2.83 
SD=1.02 
142. I am worried that security in my 
university will decline due to the 
presence of other religious groups. 
M=2.60 
SD=1.04 
M=2.58 
SD=1.11 
M=1.97 
SD=0.84 
M=2.35 
SD=0.99 
M=2.21 
SD=0.97 
M=2.53 
SD=1.08 
 
149. The chances of getting space in a 
boarding house will decline due to the 
presence of other religious groups. 
M=2.51 
SD=0.92 
M=2.77 
SD=0.98 
M=2.03 
SD=0.86 
M=2.61 
SD=1.06 
M=2.21 
SD=0.91 
M=2.73 
SD=1.00 
143. The day will come when 
members of other religious groups 
will occupy crucial positions in 
government. 
M=3.25 
SD=0.98 
M=3.03 
SD=1.01 
M=3.12 
SD=1.04 
M=3.21 
SD=0.80 
M=3.17 
SD=1.02 
 
M=3.07 
SD=0.97 
 
146. People from other religious 
groups are given preferential 
treatment by the authorities. 
M=3.06 
SD=0.90 
M=3.19 
SD=0.94 
M=2.64 
SD=0.95 
M=3.54 
SD=0.85 
M=2.80 
SD=0.95 
M=3.26 
SD=0.93 
 
N = listwise deletion based on all variables in the procedure 
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3.3.4.2 Social dominance orientation (SDO) 
The SDO scale is derived mainly from Sidanius and Pratto (1999). The scale 
used in this study is the SDO6 which has 16 items, where half are orientations 
towards group dominance and the other eight are towards group equality.  
 
Table 3.36 Social dominance orientation (SDO) by Muslims and Christians  
 
Statements 
ARMM and 
adjacent areas 
 
Metro Manila 
 
Total 
Christian 
N=425 
Muslim 
N=258 
Christian 
N=692 
Muslim 
N=67 
Christian 
N=1117 
Muslim 
 N=325 
90. Some groups of people are simply 
inferior to other groups. 
M=3.35 
SD=1.04 
M=3.38 
SD=0.98 
M=2.87 
SD=1.18 
M=3.25 
SD=1.26 
M=3.05 
SD=1.15 
M=3.35 
SD=1.04 
92. It’s OK if some groups have more 
chance in life than others. 
M=2.33 
SD=1.04 
M=2.60 
SD=1.08 
M=2.39 
SD=1.01 
M=2.21 
SD=1.02 
M=2.37 
SD=1.02 
M=2.52 
SD=1.08 
94. If certain groups stayed in their 
place, we would have fewer problems. 
M=3.14 
SD=0.99 
M=3.27 
SD=0.95 
M=2.85 
SD=0.94 
M=2.63 
SD=1.04 
M=2.96 
SD=0.97 
M=3.14 
SD=1.00 
96. Inferior groups should stay in their 
place. 
M=2.63 
SD=1.06 
M=2.86 
SD=1.06 
M=2.30 
SD=0.97 
M=2.52 
SD=1.08 
M=2.43 
SD=1.02 
M=2.79 
SD=1.07 
98. In getting what you want, it is 
sometimes necessary to use force 
against other groups. 
M=1.91 
SD=0.98 
M=2.28 
SD=1.13 
M=1.95 
SD=0.94 
M=1.87 
SD=0.97 
M=1.93 
SD=0.96 
M=2.20 
SD=1.11 
100. To get ahead in life, it is 
sometimes necessary to step on other 
groups. 
M=1.98 
SD=1.03 
M=2.27 
SD=1.16 
M=1.86 
SD=0.97 
M=1.70 
SD=0.95 
M=1.91 
SD=0.99 
M=2.15 
SD=1.14 
102. It's probably a good thing that 
certain groups are at the top and other 
groups are at the bottom. 
M=1.98 
SD=0.99 
M=2.16 
SD=1.11 
M=2.11 
SD=1.00 
M=1.76 
SD=0.97 
M=2.06 
SD=1.00 
M=2.07 
SD=1.10 
104. Sometimes, other groups must be 
kept in their place. 
M=2.73 
SD=1.02 
M=3.10 
SD=0.97 
M=2.68 
SD=1.01 
M=2.69 
SD=1.16 
M=2.70 
SD=1.02 
M=3.02 
SD=1.02 
91. It would be good if groups could 
be equal. 
M=4.43 
SD=0.73 
M=4.36 
SD=0.84 
M=4.35 
SD=0.74 
M=4.40 
SD=0.89 
M=4.38 
SD=0.74 
M=4.37 
SD=0.85 
93. We should do what we can to 
equalize conditions for different 
groups. 
M=4.23 
SD=0.68 
M=4.22 
SD=0.75 
M=4.27 
SD=0.68 
M=4.24 
SD=0.85 
M=4.25 
SD=0.68 
M=4.22 
SD=0.77 
95. We would have fewer problems if 
we treated people more equally. 
M=4.46 
SD=0.76 
M=4.17 
SD=1.02 
M=4.48 
SD=0.71 
M=4.39 
SD=0.83 
 
M=4.48 
SD=0.73 
 
M=4.22 
SD=0.98 
 
97. Group equality should be our 
ideal. 
M=4.46 
SD=0.66 
M=4.40 
SD=0.77 
M=4.34 
SD=0.73 
M=4.30 
SD=0.85 
M=4.39 
SD=0.70 
M=4.38 
SD=0.79 
99. All groups should be given an 
equal chance in life. 
M=4.64 
SD=0.56 
M=4.52 
SD=0.71 
M=4.60 
SD=0.59 
M=4.40 
SD=0.84 
M=4.61 
SD=0.58 
M=4.50 
SD=0.74 
101. All groups should be free to 
move to a place where they choose to 
live. 
M=4.25 
SD=0.82 
M=4.20 
SD=0.92 
M=4.19 
SD=0.84 
M=4.24 
SD=0.92 
M=4.21 
SD=0.84 
M=4.21 
SD=0.92 
103. We should strive to make 
incomes as equal as possible. 
M=3.91 
SD=0.95 
M=4.05 
SD=0.86 
M=3.84 
SD=0.95 
M=3.97 
SD=1.10 
M=3.87 
SD=0.95 
M=4.03 
SD=0.92 
 105. No one group should dominate 
in society. 
M=3.88 
SD=1.06 
M=3.54 
SD=1.14 
M=3.99 
SD=0.97 
M=3.91 
SD=0.90 
M=3.95 
SD=1.01 
M=3.62 
SD=1.10 
N = listwise deletion based on all variables in the procedure 
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Although Sidanius and Pratto (1999) reported that the order of these 
items did not influence the results after repeated testing, the 16 statements 
nonetheless are alternately arranged from an item of group dominance to group 
equality orientations. One statement on group equality orientation which was 
deemed to be vague (Increased social equality) was revised to a statement (All 
groups should be free to move to a place where they choose to live). The 
response categories ranged from (1) totally disagree to (5) totally agree.  
The first eight statements deal with the dominance orientation while the 
last eight statements express the equality orientation (see Table 3.36). The 
Muslim respondents in ARMM and adjacent areas have higher mean scores than 
Christian respondents in the first eight statements that articulate dominance. The 
Christian respondents have higher mean scores than Muslim respondents in 
ARMM and adjacent areas in the last eight statements, except in the statement 
on income equality. In Metro Manila, Christian respondents score higher means 
than Muslim respondents in the statements on dominance, except in two 
statements which are statement #90 “Some groups of people are simply inferior 
to other groups” and #96 “Inferior groups should stay in their place.” 
 
3.3.4.3 Religiocentrism 
Defined as simultaneously having positive attitudes for the in-group and 
negative ones towards the out-group (Sterkens and Anthony, 2008), 
religiocentrism is measured by having statements that show both positive 
ingroup evaluation and negative outgroup evaluation. Both Christians and 
Muslims were presented separately with six statements containing three positive 
ingroup statements and three negative outgroup statements. Derived from 
Sterkens and Anthony (2008), the six statements for Muslim respondents in 
order of appearance were, 1)“Muslims respond to God most faithfully,” 
2)“Christians only talk about doing good deeds without practicing them,” 
3)“Thanks to their religion, most Muslims are good people,” 4)“When it comes 
to religion, Christians are less tolerant,” 5)“Muslims are best able to talk 
meaningfully about God,” 6)“Christians are often the cause of religious 
conflict.” The six statements were purposively arranged in such an order to 
alternate positive ingroup and negative outgroup statements. For Christian 
respondents, similar statements and format were used. The only change was in 
groups, such as Muslims were replaced with Christians and vice-versa. The 
answering categories range from 1 (Totally disagree) to 5 (Totally agree). 
Higher mean value close to 5 signifies agreement with the particular statement 
and lower mean value, disagreement. 
In both areas as shown in Table 3.37, Muslim respondents have 
consistently higher mean scores than Christian respondents in the first three 
statements that describe positively own religious group and in the last three 
statements that describe negatively the other religious group. In the last negative 
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statement on the cause of religious conflict, Christian respondents (M=2.83) in 
ARMM and adjacent areas have a slightly higher mean score than Muslim 
respondents (M=2.79). This means that Christian respondents in that area agree 
more than Muslim respondents that the religious out-group is often the cause of 
religious conflict.  
Table 3.37 Religiocentrism  
 
Statements 
ARMM and 
adjacent areas 
Metro Manila Total 
Christian 
N=424 
Muslim 
N=262 
Christian 
N=658 
Muslim 
N=66 
Christian 
N=1082 
Muslim 
N=328 
45/51. Muslims/Christians 
respond to God most faithfully. 
M=4.07 
SD=0.89 
M=4.73 
SD=0.57 
M=3.57 
SD=1.07 
M=4.65 
SD=0.62 
M=3.76 
SD=1.03 
M=4.71 
SD=0.58 
47/53. Thanks to their religion, 
most Muslims/Christians are 
good people. 
M=3.24 
SD=0.98 
M=3.93 
SD=1.04 
M=3.02 
SD=1.01 
M=3.95 
SD=0.94 
M=3.11 
SD=1.01 
M=3.94 
SD=1.02 
 
49/55. Muslims/Christians are 
best able to talk meaningfully 
about God. 
M=3.56 
SD=0.88 
M=4.43 
SD=0.73 
M=3.35 
SD=1.03 
M=4.42 
SD=0.81 
M=3.43 
SD=0.98 
M=4.43 
SD=0.75 
46/52. Christians/Muslims only 
talk about doing good deeds 
without practicing them. 
M=2.83 
SD=0.95 
M=2.88 
SD=1.03 
M=2.45 
SD=0.82 
M=3.00 
SD=1.08 
M=2.60 
SD=0.89 
M=2.90 
SD=1.04 
48/54. When it comes to 
religion, Christians/Muslims are 
less tolerant. 
M=2.79 
SD=0.79 
M=2.92 
SD=0.85 
M=2.76 
SD=0.85 
M=3.00 
SD=0.82 
M=2.77 
SD=0.82 
M=2.93 
SD=0.85 
50/56. Christians/Muslims are 
often the cause of religious 
conflict. 
M=2.83 
SD=0.99 
M=2.79 
SD=0.98 
M=2.47 
SD=0.99 
M=2.76 
SD=0.98 
M=2.61 
SD=1.01 
M=2.78 
SD=0.98 
N = listwise deletion based on all variables in the procedure 
 
3.3.4.4 Attitudes towards religious plurality 
The indicators of this variable are derived from the study of Anthony et al. (2015, 
117ff) which describes the dimensions of interpretation of normative truth 
claims, namely, monism, differential and commonality pluralism, and relativism. 
The response categories range from the scale of 1 (Totally disagree) to 5 
(Totally agree). Higher mean score leans towards agreement to the statement. 
Collectively, the first four statements (#70, 73, 76 and 79) deal with 
monism; the second four statements (#71, 74, 77 and 80) are on pluralism; and 
the last four statements (#72, 75, 78 and 81) measure relativism. Muslim 
respondents tend to be more monistic in both areas as shown by higher mean 
values than Christian respondents in all four monism statements (see Table 3.38). 
Christian respondents from ARMM and adjacent areas also have higher mean 
scores than their fellow Christians in Metro Manila in all four statements on 
monism. On pluralism, Christian respondents in Metro Manila have higher 
mean scores than Muslim respondents in the same area and Christians in 
ARMM and adjacent areas in all of the pluralism statements. On relativism, 
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Christian respondents in both areas have higher mean scores than Muslim 
respondents in all four statements. 
 
Table 3.38 Attitudes towards religious plurality  
 
Statements 
ARMM and 
adjacent areas 
 
Metro Manila 
 
Total 
Christian 
N=424 
Muslim 
N=251 
Christian 
N=686 
Muslim 
N=39 
Christian 
N=1110 
Muslim 
 N=290 
70. Compared with other 
religions, my religion offers 
the surest way to liberation. 
M=3.16 
SD=0.94 
M=3.97 
SD=1.06 
M=3.09 
SD=1.00 
M=3.85 
SD=0.90 
M=3.11 
SD=0.98 
M=3.96 
SD=1.04 
73. Other religions do not 
provide as deep a God-
experience as my religion.  
M=2.91 
SD=1.00 
M=3.69 
SD=1.07 
M=2.75 
SD=1.02 
M=3.90 
SD=1.05 
M=2.81 
SD=1.02 
M=3.71 
SD=1.07 
76. The truth about God is 
found only in my religion. 
M=2.50 
SD=1.11 
M=4.18 
SD=1.08 
M=2.47 
SD=1.12 
M=4.05 
SD=1.15 
M=2.48 
SD=1.12 
M=4.17 
SD=1.09 
79. Compared with my 
religion, other religions 
contain only partial truths. 
M=2.76 
SD=0.96 
M=3.53 
SD=1.04 
M=2.65 
SD=0.97 
M=3.51 
SD=1.14 
M=2.69 
SD=0.97 
M=3.53 
SD=1.05 
71. In religious traditions, 
different aspects of God are 
revealed. 
M=3.86 
SD=0.80 
M=3.80 
SD=0.99 
M=4.01 
SD=0.74 
M=3.54 
SD=0.91 
M=3.95 
SD=0.76 
M=3.76 
SD=0.98 
74. Differences between 
religions are a basis for 
mutual enrichment. 
M=3.40 
SD=0.88 
M=3.39 
SD=0.94 
M=3.61 
SD=0.89 
M=3.56 
SD=0.82 
M=3.53 
SD=0.89 
M=3.41 
SD=0.92 
77. Differences between 
religions provide more 
knowledge of God. 
M=3.49 
SD=0.95 
M=3.59 
SD=1.10 
M=3.55 
SD=0.93 
M=3.46 
SD=1.00 
M=3.53 
SD=0.94 
M=3.57 
SD=1.08 
80. Differences between 
religions are a source of 
spiritual development. 
M=3.48 
SD=0.93 
M=3.52 
SD=0.95 
M=3.63 
SD=0.89 
M=3.44 
SD=0.97 
M=3.58 
SD=0.91 
M=3.51 
SD=0.95 
72. All religions are equally 
valid ways to ultimate truth. 
M=3.70 
SD=1.08 
M=3.25 
SD=1.23 
M=3.59 
SD=1.09 
M=2.44 
SD=1.33 
M=3.63 
SD=1.09 
M=3.14 
SD=1.27 
75. All religions are equally 
valid paths to liberation. 
M=3.54 
SD=1.05 
M=3.25 
SD=1.09 
M=3.48 
SD=1.05 
M=2.97 
SD=0.99 
M=3.50 
SD=1.05 
M=3.21 
SD=1.08 
78. Everything that is said 
about God in other religions 
has the same value. 
M=3.61 
SD=1.01 
M=3.22 
SD=1.15 
M=3.31 
SD=1.01 
M=2.62 
SD=1.18 
M=3.42 
SD=1.02 
M=3.14 
SD=1.17 
81. At the deepest level, all 
religions are the same. 
M=3.70 
SD=1.26 
M=2.65 
SD=1.35 
M=3.53 
SD=1.23 
M=2.21 
SD=1.32 
M=3.60 
SD=1.24 
M=2.59 
SD=1.35 
N = listwise deletion based on all variables in the procedure 
 
3.3.4.5 Fundamentalism 
Having religious sacred text as a source of meaning system through which 
fundamentalists view the world and from which they draw out motivation and 
purpose, religious fundamentalism is measured by the Intratextual 
Fundamentalism Scale (IFS) by Williamson et al. (2010). The five-item IFS 
has been tested and confirmed cross-culturally as a reliable and valid measure of 
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religious fundamentalism by Paul Williamson et al. (2010). Aside from that, the 
novel use of Sacred Writing, instead of sacred scriptures or books, is found to be 
without religious bias. All five items were included in the questionnaire. 
Additionally, three more statements from the post-critical belief scale by Duriez, 
Fontaine, and Hutsebaut (2000) containing fundamentalist and hermeneutic 
interpretations of the sacred scriptures were added. These three statements with 
sacred scriptures were adapted, but sacred scriptures were replaced by Sacred 
Writing to be consistent with the first five statements from IFS. After the 
changes, the last three statements read, “I think that the Sacred Writing should 
be taken literally, as they are written,” “The meanings of the Sacred Writing are 
open to change and interpretation,” and “The Sacred Writing holds a deeper 
truth which can only be revealed by personal reflection.” The answering 
categories have a 5-point scale, from 1 (Totally disagree) to 5 (Totally agree). 
 
Table 3.39 Fundamentalism  
 
Statements 
ARMM and 
adjacent areas 
 
Metro Manila 
 
Total 
Christian 
N=435 
Muslim 
N=262 
Christian 
N=689 
Muslim 
N=63 
Christian 
N=1124 
Muslim 
 N=325 
58. Everything in the Sacred 
Writing is absolutely true 
without question. 
M=4.21 
SD=0.89 
M=4.58 
SD=0.73 
M=3.74 
SD=1.17 
M=4.43 
SD=0.98 
M=3.92 
SD=1.09 
M=4.55 
SD=0.78 
59. The Sacred Writing should 
never be doubted, even when 
scientific or historical evidence 
outright disagrees with it. 
M=4.22 
SD=0.94 
M=4.49 
SD=0.81 
M=3.70 
SD=1.19 
M=4.46 
SD=0.80 
M=3.90 
SD=1.13 
M=4.48 
SD=0.81 
60.The Sacred Writing is NOT 
really the words of God, but the 
words of man. 
M=2.16 
SD=1.05 
M=1.84 
SD=1.12 
M=2.47 
SD=1.11 
M=1.67 
SD=0.92 
M=2.35 
SD=1.10 
M=1.81 
SD=1.08 
61. The truths of the Sacred 
Writing will never be outdated, 
but will always apply equally 
well to all generations. 
M=4.40 
SD=0.75 
M=4.39 
SD=0.81 
M=4.22 
SD=0.91 
M=4.27 
SD=0.97 
M=4.29 
SD=0.86 
M=4.36 
SD=0.85 
62. The Sacred Writing is the 
only one that is true above all 
Holy Books. 
M=4.08 
SD=0.96 
M=4.38 
SD=0.92 
M=3.70 
SD=1.12 
M=4.25 
SD=1.12 
M=3.85 
SD=1.07 
M=4.36 
SD=0.96 
63. I think that the Sacred 
Writing should be taken 
literally, as they are written. 
M=2.72 
SD=1.18 
M=3.43 
SD=1.15 
M=2.31 
SD=1.10 
M=3.29 
SD=1.37 
M=2.47 
SD=1.15 
M=3.40 
SD=1.19 
64. The meanings of the Sacred 
Writing are open to change and 
interpretation. 
M=3.35 
SD=1.08 
M=2.82 
SD=1.37 
M=3.62 
SD=1.04 
M=2.89 
SD=1.19 
M=3.51 
SD=1.06 
M=2.83 
SD=1.33 
65. The Sacred Writing holds a 
deeper truth which can only be 
revealed by personal reflection. 
M=4.34 
SD=0.76 
M=4.08 
SD=0.94 
M=4.37 
SD=0.73 
M=4.16 
SD=0.99 
M=4.36 
SD=0.74 
M=4.09 
SD=0.95 
N = listwise deletion based on all variables in the procedure 
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Muslim respondents are more fundamentalist than Christian 
respondents as shown by their higher mean scores in fundamentalist statements 
(see Table 3.39). Christian respondents in both areas scored higher mean values 
only in the non-fundamentalist statements (reverse coded later in the analysis)–
“The Sacred Writing is NOT really the words of God, but the words of man”, 
“The meanings of the Sacred Writing are open to change and interpretation”, 
and “The Sacred Writing holds a deeper truth which can only be revealed by 
personal reflection”.  
 
3.3.4.6 Out-group distrust 
There are five questions on out-group distrust for both Christians and Muslims. 
The five questions are similarly formulated and derived from the German Socio-
Economic Panel (SOEP) in 2003 (Naef & Schupp, 2009). We replaced the 
reference group with the respondents’ out-group. An example is with the 
statement “On the whole, one can trust people.” Instead of “people,” we 
substituted it with either Christians or Muslims. Two questions (q. 174/177 and 
q.175/178) basically measure trust, so we reverse-coded them.The response 
categories range from 1 (Totally disagree) to 5 (Totally agree). High mean 
scores indicate out-group distrust. 
 
Table 3.40 Out-group distrust 
 
Statements 
ARMM and adjacent 
areas 
Metro Manila Total 
Christian 
N=436 
Muslim 
N=261 
Christian 
N=688 
Muslim 
N=38 
Christian 
N=1124 
Muslim 
 N=299 
*174/177. On the whole, 
one can trust 
(Muslims/Christians). 
M=2.52 
SD=0.77 
M=2.50 
SD=0.94 
M=2.26 
SD=0.72 
M=2.51 
SD=0.82 
M=2.36 
SD=0.75 
M=2.50 
SD=0.91 
*175/ 178. On the whole, 
one can rely on 
(Christians/Muslims). 
M=2.54 
SD=0.73 
M=2.46 
SD=0.82 
M=2.34 
SD=0.76 
M=2.71 
SD=0.94 
M=2.41 
SD=0.75 
M=2.51 
SD=0.85 
176/179. It is better to be 
careful when one is dealing 
with (Muslims/Christians). 
M=3.44 
SD=0.88 
M=2.91 
SD=1.10 
M=3.14 
SD=0.86 
M=2.79 
SD=0.96 
M=3.26 
SD=0.88 
M=2.89 
SD=1.07 
180/181. Most 
Muslims/Christians would 
exploit me if they had the 
opportunity. 
 
M=2.80 
SD=0.78 
 
M=2.70 
SD=0.93 
 
M=2.45 
SD=0.79 
 
M=2.51 
SD=1.03 
 
M=2.59 
SD=0.81 
 
M=2.67 
SD=0.94 
 
182/183. Most of the time, 
Muslims/Christians act in 
their own interest. 
M=3.35 
SD=0.86 
M=3.02 
SD=1.02 
M=2.95 
SD=0.91 
M=2.85 
SD=1.12 
M=3.10 
SD=0.91 
M=3.00 
SD=1.03 
 
N = listwise deletion based on all variables in the procedure  
*Reverse-coded 
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In ARMM and adjacent areas, Christian respondents consistently 
express higher distrust than Muslims (see Table 3.40). In Metro Manila, there 
are more statements wherein Muslims indictate higher distrust than Christians. 
Overall, Christians havemean scores of at least 3.00, which generally shows out-
group distrust. 
 
3.3.4.7 Salience of identity 
The Social Identity Theory deals with the process of social identification 
through which an individual attaches meaning to his/her membership in a group 
(Tajfel, 1981). The five items in the questionnaire seek to measure the 
importance of religious and ethnic identity and their role in the respondents’ 
intergroup relations (see Table 3.41 and 3.42 respectively). The formulation of 
items was informed by the studies of Eisenga et al. (1998), and Scheepers et al. 
(2002
b
). The answer categories range from 1 (Totally disagree) to 5 (Totally 
agree). 
 
Table 3.41 Salience of religious identity 
 
Statements 
ARMM and 
adjacent areas 
Metro Manila Total 
Christian 
N=436 
Muslim 
N=268 
Christian 
N=695 
Muslim 
N=68 
Christian 
N=1131 
Muslim 
 N=336 
My religious identity is very 
important to me. 
M=4.53 
SD=0.77 
M=4.84 
SD=0.50 
M=4.25 
SD=0.93 
M=4.82 
SD=0.42 
M=4.36 
SD=0.88 
M=4.84 
SD=0.49 
I see myself as a committed 
member of my religious group. 
M=4.10 
SD=0.80 
M=4.34 
SD=0.83 
M=3.71 
SD=0.97 
M=4.46 
SD=0.80 
M=3.86 
SD=0.93 
M=4.36 
SD=0.82 
My religious beliefs have a great 
deal of influence in my daily life. 
M=4.49 
SD=0.70 
M=4.66 
SD=0.67 
M=4.24 
SD=0.84 
M=4.68 
SD=0.58 
M=4.33 
SD=0.80 
M=4.67 
SD=0.65 
My religious beliefs have a great 
deal of influence on how I make 
important decisions. 
M=4.35 
SD=0.80 
M=4.57 
SD=0.69 
M=4.14 
SD=0.93 
M=4.56 
SD=0.66 
M=4.22 
SD=0.89 
M=4.57 
SD=0.68 
 
My religious beliefs have a great 
deal of influence on how I relate 
with others. 
M=4.27 
SD=0.81 
M=4.49 
SD=0.76 
M=4.00 
SD=0.97 
M=4.38 
SD=0.81 
M=4.11 
SD=0.92 
M=4.46 
SD=0.77 
 
N = listwise deletion based on all variables in the procedure 
 
In all statements shown in Table 3.41, Muslim respondents in both areas 
consistently have higher mean values than Christian respondents. This shows 
that Muslim respondents believe that their religion is very important and plays a 
great role in their lives. Similarly, Christians in ARMM and adjacent areas have 
more salient religious identity than their fellow Christians in Metro Manila. 
In both Metro Manila and ARMM and adjacent areas, Muslim 
respondents consistently post higher mean scores than Christians (see Table 
3.42). They agree more than the Christians that their ethnic identity plays a great 
role in their lives. 
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Table 3.42 Salience of ethnic identity 
 
Statements 
ARMM and 
adjacent areas 
Metro Manila Total 
Christian 
N=434 
Muslim 
N=262 
Christian 
N=703 
Muslim 
N=65 
Christian 
N=1137 
Muslim 
 N=327 
My ethnic identity is very important 
to me. 
M=3.90 
SD=0.80 
M=4.43 
SD=0.66 
M=3.76 
SD=0.81 
M=4.23 
SD=0.63 
M=3.81 
SD=0.81 
M=4.39 
SD=0.66 
I see myself as a committed 
member of my ethnic group. 
M=3.40 
SD=0.87 
M=4.05 
SD=0.80 
M=3.21 
SD=0.86 
M=3.97 
SD=0.81 
M=3.28 
SD=0.87 
M=4.03 
SD=0.80 
My ethnic identity has a great deal 
of influence in my daily life. 
M=3.61 
SD=0.86 
M=4.20 
SD=0.74 
M=3.50 
SD=0.86 
M=4.08 
SD=0.94 
M=3.54 
SD=0.86 
M=4.17 
SD=0.78 
My ethnic identity has a great deal 
of influence on how I make 
important decisions. 
M=3.42 
SD=0.93 
M=4.02 
SD=0.76 
M=3.28 
SD=0.90 
M=3.88 
SD=0.96 
M=3.33 
SD=0.91 
M=3.99 
SD=0.80 
 
My ethnic identity has a great deal 
of influence on how I relate with 
others. 
M=3.52 
SD=0.94 
M=4.06 
SD=0.80 
M=3.46 
SD=0.89 
M=3.74 
SD=0.94 
M=3.48 
SD=0.91 
M=4.00 
SD=0.83 
N = listwise deletion based on all variables in the procedure 
 
3.3.4.8 Intergroup contact  
Intergroup relations can be characterized by actual intergroup contact. As 
opposed to virtual contact which is popular among students because of the 
internet, actual intergroup contact involves face-to-face and personal interaction 
between Christian and Muslim students. Two aspects of actual intergroup 
contact were given measurements – the quantity and quality of intergroup 
contacts in certain roles. 
 For the quality of intergroup contact, the question of Nix (1993) study 
was, “How would you rate your cross-cultural experiences at (certain 
university)?” To follow-up the previous question on the quantity of contact, the 
question was adjusted to, “How would you rate your contact with them?” The 
answering categories ranged from very negative to very positive, and the last 
answering category was a marked, “not applicable.” 
 Additional measurements describing the relationship between religious 
groups were included to enhance the understanding of the quality of contact 
between Christians and Muslims. Aided by the study of Brown et al. (2007), the 
aspects looked at in the relationship were closeness, equality, and 
cooperativeness. The questions on these aspects were, “How close are you with 
your neighbours, close friends, classmates, boardmates, and relatives from other 
religious groups?”, “How equal would you say you are with your neighbours, 
close friends, classmates, boardmates, and relatives from other religious 
groups?”, and “How much do you cooperate with your neighbours, close friends, 
classmates, boardmates, and relatives from other religious groups?” The 
answering categories ranged from (1) “not close at all” to (5) “very close,” with 
a distinctly marked last response option, (6) “not applicable.” Similar format of 
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answering categories for equality and cooperativeness was constructed. We 
discarded those with responses #6, “not applicable” from the analysis. Higher 
mean scores generally signify positive contacts. 
In all statements, except one, Muslim respondents in both areas report 
more positive contacts with out-groups than Christians do (see Table 3.43). 
Christians have higher mean scores than Muslims only in one category and in 
Metro Manila, indicating that Christians have more positive contacts with 
Muslim neighbours than Muslims have with Christian neighbours. 
 
Table 3.43 Quality of intergroup contact 
How would you rate 
your contact with 
your.. 
ARMM and adjacent 
areas 
Metro Manila Total 
Christian 
N=150 
Muslim  
N=126 
Christian 
N=114 
Muslim 
N= 24 
Christian  
N=264 
Muslim  
N=150 
Neighbour  M=3.53 
SD=0.67 
M=3.71 
SD=0.64 
M=3.58 
SD=0.63 
M=3.54 
SD=0.76 
M=3.55 
SD=0.66 
M=3.68 
SD=0.67 
Boardmate M=3.83 
SD=0.71 
M=3.87 
SD=0.73 
M=3.69 
SD=0.63 
M=3.96 
SD=0.77 
M=3.77 
SD=0.68 
M=3.88 
SD=0.73 
Relative M=3.87 
SD=0.77 
M=4.04 
SD=0.73 
M=3.88 
SD=0.70 
M=4.10 
SD=0.60 
M=3.87 
SD=0.74 
M=4.05 
SD=0.71 
Classmate M=4.07 
SD=0.53 
M=4.11 
SD=0.54 
M=3.95 
SD=0.53 
M=4.19 
SD=0.54 
M=4.02 
SD=0.54 
M=4.13 
SD=0.54 
Friend M=4.29 
SD=0.57 
M=4.40 
SD=0.53 
M=4.19 
SD=0.60 
M=4.50 
SD=0.47 
M=4.25 
SD=0.58 
M=4.42 
SD=0.52 
N = listwise deletion based on all variables in the procedure 
 
For the quantity of intergroup contact, the study by Nix (1993) with the question, 
“How much contact have you had in your lifetime with persons of different 
racial or ethnic background than your own?” moulded the current question 
which reads, “In the past year, how often did you have contact with members of 
other religious groups as neighbours, classmates, dormmates/housemates/ 
boardmates, close friends and relatives.” Two improvements in the question 
were made for this study: time consideration and change in contact group. The 
answering categories of Nix (1993) study were hardly quantifiable (e.g. a great 
deal of contact, some contact, very little contact, and no contact). These 
responses were improved to a more or less quantifiable contacts, e.g. (1) never, 
(2) at least once a month, (3) once a week, (4) more than once a week, (5) once a 
day, (6) several times a day, and (7) not applicable if respondents had none of 
the categories mentioned. In the analysis, we excluded those with responses #7, 
not applicable. Higher mean values denote more frequent contacts with out-
groups. 
In all categories in Table 3.44, Muslim respondents have more contacts 
with Christians than Christians have with Muslims. In fact, Christians in Metro 
Manila report that they have contacts with Muslims only at least once a month. 
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In both areas and groups, the lowest category to receive the lowest mean scores 
is the relative. The highest gap between Christians and Muslims is seen in 
friendship in Metro Manila. Muslims (5.70) are able to have contacts with their 
out-group friends more than once a day, while Christians (1.96) can only have 
contact with their out-group friends at least once a month. 
 
Table 3.44 Quantity of intergroup contact 
In the past year, how 
often did you have 
contact with your 
Christian/Muslim.. 
ARMM and adjacent 
areas 
Metro Manila Total 
Christian 
N=210 
Muslim  
N=168 
Christian 
N=310 
Muslim 
N= 34 
Christian  
N=1077 
Muslim  
N=331 
Neighbour  M=3.84 
SD=2.12 
M=4.29 
SD=2.00 
M=1.64 
SD=1.30 
M=4.31 
SD=2.01 
M=3.76 
SD=2.60 
M=4.49 
SD=2.05 
Boardmate M=3.47 
SD=2.31 
M=4.29 
SD=2.12 
M=1.46 
SD=1.29 
M=4.87 
SD=1.86 
M=4.23 
SD=2.79 
M=5.09 
SD=2.12 
Relative M=2.48 
SD=1.97 
M=3.47 
SD=2.10 
M=1.24 
SD=0.80 
M=2.91 
SD=2.01 
M=3.80 
SD=2.83 
M=4.30 
SD=2.40 
Classmate M=5.38 
SD=1.23 
M=5.58 
SD=1.09 
M=2.60 
SD=1.91 
M=5.77 
SD=0.66 
M=4.37 
SD=2.27 
M=5.63 
SD=1.02 
Friend M=4.85 
SD=1.68 
M=5.38 
SD=1.28 
M=1.96 
SD=1.67 
M=5.70 
SD=0.84 
M=4.11 
SD=2.47 
M=5.49 
SD=1.22 
N = listwise deletion based on all variables in the procedure 
 
3.3.4.9 Memories and experiences of violence 
This intermediate determinant is measured by the number of times respondents 
learned and talked about, witnessed, and experienced directly and indirectly 
ethno-religious violence in the past 10 years. Since all our respondents are 
students, recalling their memories and experiences in the past 10 years is not a 
demanding task. Memories of violence cover three questions which are partly 
derived from Sahdra & Ross (2007) and answerable by yes or no. The 
frequencies and percentages indicated in Tables 3.45 and 3.46 are those who 
responded “yes” in the questions. 
Table 3.45 shows that in terms of percentages of respondents who have 
memories of violence, Muslims in general have higher percentages than 
Christians. Christians (34 percent) have higher percentage of respondents who 
learned about incidents of violence in their areas than Muslims (32.4 percent) 
only in ARMM and adjacent areas. The biggest difference is in the frequency of 
talking about the violence in Metro Manila. Muslims in Metro Manila (63.4 
percent of the respondents) reported to talk about ethno-religious violence more 
than Christians (14.6 percent of the respondents). 
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Table 3.45 Memories of violence 
 
 
Questions 
ARMM and 
adjacent areas 
Metro Manila Total 
Christian 
N=441 
(%) 
Muslim  
N=272 
(%) 
Christian 
N=706 
(%) 
Muslim 
N= 71 
(%) 
Christian  
N=1147 
(%) 
Muslim  
N=343 
(%) 
Did any acts of ethno-
religious violence occur in 
the province where you came 
from in the past 10 years? 
 
150 
(34%) 
 
88 
(32.4%) 
 
36 
(5.1%) 
 
20 
(28.2%) 
 
186 
(16.2%) 
 
108 
(31.5%) 
In your family, did you talk 
about ethno-religious 
violence that happened in 
your province? 
239 
(54.2%) 
166 
(61%) 
103 
(14.6%) 
45 
(63.4%) 
342 
(29.8%) 
211 
(61.5%) 
Did you witness violence, for 
example fighting or rioting 
(related to ethno-religious 
conflict), in the past 10 years? 
 
114 
(25.9%) 
 
97 
(35.7%) 
 
71 
(10.1%) 
 
10 
(14.1%) 
 
185 
(16.1%) 
 
107 
(31.2%) 
N is the maximum number of possible respondents including missing 
Questions on experiences of violence is divided into direct (personal, immediate 
family members and relatives) and indirect (neighbours and close friends) 
experiences. We have included injuries and losses of lives of relatives in the 
direct experiences because violence in Mindanao is often brought about by rido 
or clan feuds. Injuries and losses of lives are the components of both direct and 
indirect experiences of violence.  
In all questions related to direct and indirect experiences of violence in 
Table 3.46, Muslims reported higher percentages of various experiences of 
violence than Christians. The biggest difference on percentages between 
Christians and Muslims is in the question on having relatives losing their lives in 
ARMM and adjacent areas. More Muslims (23.9 percent) than Christians (5 
percent) have relatives who died in the violence in the past 10 years. 
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Table 3.46 Direct and indirect experiences of violence 
 
 
Questions 
ARMM and 
adjacent areas 
Metro Manila Total 
Christian 
N=441 
(%) 
Muslim  
N=272 
(%) 
Christian 
N=706 
(%) 
Muslim 
N= 71 
(%) 
Christian  
N=1147 
(%) 
Muslim  
N=343 
(%) 
Have you suffered any kind of 
physical injury due to the 
violence in the past 10 years? 
 
15 
(3.4%) 
 
24 
(8.8%) 
 
8 
(1.1%) 
 
2 
(2.8%) 
 
23 
(2%) 
 
26 
(7.6%) 
Were any of your immediate 
family members injured due to 
the violence in the past 10 years? 
 
26 
(5.9%) 
 
40 
(14.7%) 
 
10 
(1.4%) 
 
4 
(5.6%) 
 
36 
(3.1%) 
 
44 
(12.8%) 
Did any of your immediate 
family members lose their lives 
due to the violence in the past 10 
years? 
 
14 
(3.2%) 
 
32 
(11.8%) 
 
7 
(1%) 
 
3 
(4.2%) 
 
21 
(1.8%) 
 
35 
(10.2%) 
Were any of your relatives 
injured due to the violence in the 
past 10 years? 
 
36 
(8.2%) 
 
71 
(26.1%) 
 
18 
(2.5%) 
 
10 
(14.1%) 
 
54 
(4.7%) 
 
81 
(23.6%) 
Did any of your relatives lose 
their lives due to the violence in 
the past 10 years? 
 
22 
(5%) 
 
65 
(23.9%) 
 
13 
(1.8%) 
 
6 
(8.5%) 
 
35 
(3.1%) 
 
71 
(20.7%) 
Were any of your close friends 
injured due to the violence in the 
past 10 years? 
 
57 
(12.9%) 
 
39 
(14.3%) 
 
25 
(3.5%) 
 
5 
(7%) 
 
82 
(7.1%) 
 
44 
(12.8%) 
Did any of your close friends lose 
their lives due to the violence in 
the past 10 years? 
9 
(2%) 
21 
(7.7%) 
3 
(0.4%) 
1 
(1.4%) 
12 
(1%) 
22 
(6.4%) 
Were any of your neighbors 
injured due to the violence in the 
past 10 years? 
72 
(16.3%) 
62 
(22.8%) 
43 
(6.1%) 
16 
(22.5%) 
115 
(10%) 
78 
(22.7%) 
Did any of your neighbors lose 
their lives due to the violence in 
the past 10 years? 
43 
(9.8%) 
36 
(13.2%) 
18 
(2.5%) 
13 
(18.3%) 
61 
(5.3%) 
49 
(14.3%) 
N is the maximum number of possible respondents including missing 
 
3.3.4.10 Pakikiramdam 
An indigenous concept from the Philippines, pakikiramdam, is used as another 
intermediate variable in the study. It is defined as a heightened awareness of 
others in a social interaction (Enriquez, 1992; Mataragnon, 1988). Although 
Mataragnon (1988) said that pakikiramdam cannot be codified because of its 
exploratory and tentative element, three dimensions were devised to attempt to 
quantitatively conceptualize it in measurable terms. We know no measurements 
of pakikiramdam in the context of students and social interaction. What is 
known is that “the degree of pakikiramdam exercised normally depends on both 
the situation and the target person involved” (Mataragnon, 1988, p.254). We 
define it as the moment of heightened awareness of self (identity), others 
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(similarities and differences), and situation (context). Thus, the proposed 
dimensions attempt to capture the feelings and mechanisms of adjustments in 
situations where pakikiramdam is operative.  
 The first dimension deals with the adjustments of students in university 
life and community setting in which they currently reside. Respondents were 
instructed to look back to their first few months in school and community. Then, 
to get information for their adjustment in the new setting (i.e. university and 
community), the question was, “How often did you approach 1) bulletin boards, 
posters, streamers?, 2) campus ministry/student chaplaincy?, 3) Employees such 
as teachers, staff, administrators?, 4) classmates?, 5) board/dorm/housemates?, 
and 6) friends?” The order of possible sources of information was made in 
consideration of levels of interaction, from impersonal (bulletin boards), 
professional (campus ministry and employees), social (classmates and 
boardmates) to intimate (friends) interaction. In the community setting, it was a 
similar question, “How often did you approach 1) bulletin boards, posters, 
streamers? 2) barangay officials? 3) members of own religious group? 4) 
relatives? 5) neighbors? 6) board/dorm/housemates? 7) friends?” The reason for 
such order was the same with the first set. In both university and community sets, 
the response categories with 5-point-scale are never, at least once, a couple of 
times, every week, and nearly everyday. 
 
Table 3.47a Pakikiramdam in the university  
To get information 
related to your 
adjustment to a 
university life, how often 
did you approach 
ARMM and 
adjacent areas 
Metro Manila Total 
Christian 
N=426 
Muslim 
N=254 
Christian 
N=688 
Muslim 
N=63 
Christian 
N=1114 
Muslim 
N=317 
Bulletin boards, posters, 
streamers? 
M=3.27 
SD=1.10 
M=3.39 
SD=1.12 
M=3.11 
SD=1.00 
M=3.33 
SD=0.92 
M=3.17 
SD=1.04 
M=3.38 
SD=1.08 
Campus ministry / student 
chaplaincy? 
M=2.35 
SD=1.11 
M=2.15 
SD=1.01 
M=1.90 
SD=0.99 
M=1.97 
SD=1.02 
M=2.07 
SD=1.06 
M=2.11 
SD=1.01 
Employees (teachers, staff, 
administrators)? 
M=3.00 
SD=1.08 
M=3.10 
SD=1.14 
M=3.06 
SD=1.05 
M=3.32 
SD=0.98 
M=3.04 
SD=1.06 
M=3.14 
SD=1.11 
Classmates? M=4.20 
SD=0.99 
M=4.27 
SD=0.95 
M=4.30 
SD=0.95 
M=4.44 
SD=0.84 
M=4.26 
SD=0.97 
M=4.31 
SD=0.93 
Board/Dorm/Housemates M=3.27 
SD=1.60 
M=3.07 
SD=1.52 
M=2.55 
SD=1.57 
M=3.08 
SD=1.74 
M=2.83 
SD=1.62 
M=3.07 
SD=1.56 
Friends? M=4.30 
SD=0.95 
M=4.39 
SD=0.90 
M=4.35 
SD=0.93 
M=4.49 
SD=0.78 
M=4.33 
SD=0.93 
M=4.41 
SD=0.88 
N = listwise deletion based on all variables in the procedure 
 
To get information to help them adjust to the university life, Muslim 
respondents in both areas approach more often the bulletin boards (impersonal), 
- 129 - 
 
university employees (professional), classmates (social), and friends (intimate) 
than Christian respondents (see Table 3.47a). Based on the mean scores, there 
seems to be an implicit ranking of whom to approach or contact in this situation. 
The least approached is the professional (campus ministry and employees), the 
middle ground is the social (classmates), and the most approached is intimate 
(friends).Two odd categories, bulletin boards and boardmates, do not fit well in 
this ranking.  
Consistently in Table 3.47b, Muslim respondents in Metro Manila have 
higher mean scores than Christian respondents in all categories. Also, in ARMM 
and adjacent areas, Muslim respondents mostly have higher mean scores than 
Christian respondents, except in two categories – boardmates and friends. The 
implicit ranking of categories from professional (barangay officials), social 
(neighbours and boardmates) to intimate (relatives and friends) is found in the 
exercise of pakikiramdam in the community of residence. 
 
Table 3.47b Pakikiramdam in the community of residence  
To get information 
related to your 
adjustment to a new 
community life, how 
often did you approach 
ARMM and 
adjacent areas 
Metro Manila Total 
Christian 
N=422 
Muslim 
N=255 
Christian 
N=690 
Muslim 
N=63 
Christian 
N=1112 
Muslim 
N=318 
Bulletin boards, posters, 
streamers? 
M=2.30 
SD=1.22 
M=2.36 
SD=1.27 
M=1.99 
SD=1.08 
M=2.48 
SD=1.19 
M=2.11 
SD=1.14 
M=2.39 
SD=1.25 
Barangay officials? M=1.60 
SD=0.82 
M=1.78 
SD=0.95 
M=1.54 
SD=0.82 
M=1.70 
SD=0.91 
M=1.57 
SD=0.82 
M=1.77 
SD=0.94 
Members of own 
religious group? 
M=2.70 
SD=1.22 
M=2.76 
SD=1.20 
M=2.18 
SD=1.23 
M=2.90 
SD=1.28 
M=2.38 
SD=1.25 
M=2.79 
SD=1.21 
Relatives? M=3.22 
SD=1.30 
M=3.67 
SD=1.16 
M=3.36 
SD=1.31 
M=3.65 
SD=1.25 
M=3.30 
SD=1.31 
M=3.67 
SD=1.17 
Neighbors? M=3.01 
SD=1.26 
M=3.25 
SD=1.21 
M=2.80 
SD=1.27 
M=3.35 
SD=1.23 
M=2.88 
SD=1.27 
M=3.27 
SD=1.21 
Board/Dorm 
/Housemates? 
M=3.08 
SD=1.59 
M=2.84 
SD=1.50 
M=2.65 
SD=1.63 
M=3.02 
SD=1.76 
M=2.81 
SD=1.63 
M=2.87 
SD=1.55 
Friends? M=4.06 
SD=1.08 
M=4.00 
SD=1.10 
M=3.59 
SD=1.30 
M=4.00 
SD=1.14 
M=3.77 
SD=1.24 
M=4.00 
SD=1.11 
N = listwise deletion based on all variables in the procedure 
 
In the second dimension, the measurement is on the degree of difficulty of 
feeling integrated in a new environment. The question is, “In your first three 
months in your new environment, how easy or difficult was it to feel being part 
of 1) university? 2) community? 3) church or mosque group? The response 
options (1-5) range from 1 (Very difficult) to 5 (Very easy). Lower mean scores 
then indicate difficulty in integration, while higher mean scores indicate easy 
integration to a new environment. 
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Table 3.48 Pakikiramdam in the process of integration  
In your first three 
months in your new 
environment, how easy 
or difficult was it to feel 
being part of 
ARMM and 
adjacent areas 
Metro Manila Total 
Christian 
N=437 
Muslim 
N=267 
Christian 
N=701 
Muslim 
N=68 
Christian 
N=1138 
Muslim 
N=335 
University? M=3.01 
SD=1.02 
M=2.99 
SD=0.97 
M=3.25 
SD=1.02 
M=3.15 
SD=1.12 
M=3.16 
SD=1.03 
M=3.02 
SD=1.00 
Community? M=3.20 
SD=0.95 
M=3.31 
SD=0.88 
M=3.39 
SD=0.87 
M=3.24 
SD=1.02 
M=3.32 
SD=0.91 
M=3.30 
SD=0.91 
Church/mosque group? M=3.71 
SD=0.84 
M=3.87 
SD=0.88 
M=3.56 
SD=0.84 
M=4.00 
SD=1.02 
M=3.62 
SD=0.84 
M=3.90 
SD=0.91 
N = listwise deletion based on all variables in the procedure 
 
In the university, Christian respondents (3.16) in both areas have higher mean 
scores than Muslim respondents (3.02), that it is easier for Christians to feel 
integrated than Muslims (see Table 3.48). However, religious groups who are 
dominant in the areas find it easier to be integrated; Muslim respondents (3.31) 
in ARMM and adjacent areas have higher mean scores than Christians (3.20), 
while Christian respondents (3.39) in Metro Manila have higher mean scores 
than Muslims (3.24). In Church or Mosque group, Muslims (3.90) in both areas 
feel greater integration than Christian respondents (3.62). 
 
Table 3.49 Pakikiramdam in certain situations  
 
Statements 
ARMM and 
adjacent areas 
Metro Manila Total 
Christian 
N=438 
Muslim 
N=271 
Christian 
N=705 
Muslim 
N=64 
Christian 
N=1143 
Muslim 
N=335 
261. It takes time for me to 
get comfortable relating 
with others. 
M=3.26 
SD=1.02 
M=3.20 
SD=1.01 
M=3.42 
SD=1.01 
M=3.66 
SD=0.91 
M=3.36 
SD=1.02 
M=3.28 
SD=1.01 
262. There is a need for me 
to become part of my new 
environment. 
M=3.53 
SD=0.84 
M=3.39 
SD=0.91 
M=3.55 
SD=0.85 
 
M=3.64 
SD=0.60 
M=3.54 
SD=0.84 
M=3.44 
SD=0.86 
263. I worry about 
offending others when I 
approach them. 
M=3.67 
SD=0.87 
M=3.62 
SD=0.84 
M=3.74 
SD=0.87 
M=3.63 
SD=0.93 
M=3.71 
SD=0.87 
M=3.62 
SD=0.86 
264. I am more comfortable 
with people who are like 
me. 
M=4.03 
SD=0.79 
M=4.11 
SD=0.81 
M=4.03 
SD=0.79 
M=4.14 
SD=0.83 
M=4.03 
SD=0.79 
M=4.12 
SD=0.81 
265. When I see that I can 
be of help to others, I 
approach them. 
M=4.03 
SD=0.67 
M=4.12 
SD=0.74 
M=4.01 
SD=0.70 
M=4.11 
SD=0.67 
M=4.02 
SD=0.69 
M=4.12 
SD=0.73 
N = listwise deletion based on all variables in the procedure 
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The third dimension presents situational interactions and the need to 
belong in a new environment (see Table 3.49). The five statements to which 
respondents answer in a 5-point-scale are the following; “It takes time for me to 
get comfortable relating with others,” “I worry about offending others when I 
approach them,” “I am more comfortable with people who are like me,” When I 
see that I can be of help to others, I approach them,” and “There is a need for me 
to become part of my new environment.” 
The known migrants, Christians in ARMM and adjacent areas and 
Muslims in Metro Manila, feel the need to become part of their new 
environment. Christians worry more about offending others than Muslims. 
Muslims are more comfortable to be with their in-group than Christians. 
3.4 Development of topic list  
To gather qualitative data, a topic list was drafted to guide the in-depth 
interviews. The main topics were the variables of the study which were 
subdivided in several key points. The aim of the interviews was to “add flesh to 
the bones,” so to speak. The data from the interviews were expected to 
complement, confirm, and elaborate on the data from the questionnaire. Besides 
examples and background data, the interviews could supply additional 
explanations which would not have been provided by the data from the survey. 
 At first, the topic list was divided into two parts. The first part was the 
topic list for selected students who took part in the survey. The second one was 
dedicated to non-respondents who could be informants on certain topics on the 
list. Both parts covered common topics such as the dependent and independent 
variables, and other major topics related to the study. The second part for the 
non-respondents had specialized topics, such as national and local policies and 
foreign influences in the colonial and post-colonial history of the Philippines.  
 
3.4.1 Selection of informants 
There were 16 interviews conducted for this study. Due to the sensitivity of the 
topic, the names of the informants have been changed to abide by the agreement 
between researchers and informants to keep their identity unspecified. 
Eleven of the informants are respondents of the survey and five are non-
respondents (see Table 3.50). There are 13 students and three professionals who 
work in an NGO, community, and academe. Nine informants are Muslims and 
seven are Christians. Ten of them come from ARMM and adjacent areas and six 
are from Metro Manila. All these demographic characteristics were considered 
in the selection of informants. For example, the two students who were not 
respondents of the survey were selected because of their leadership position in 
student organizations. The professionals were chosen based on their knowledge 
and experience in education and with young people. The NGO worker was 
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specially sought to be an informant because of her experiences of religious 
discrimination when she reverted to Muslim faith. 
 
Table 3.50 Characteristics of the 16 informants  
 
Informants 
Characteristics 
Respondent Profession Ethnicity-religion Area 
 (current residence) 
1.Muhammad No Student Maguindanaon Muslim Metro Manila 
2. Jamaleah No Teacher/ NGO 
worker 
Tagalog Muslim Metro Manila 
3. Shahana Yes Student Maguindanaon Muslim Metro Manila 
4. Samira Yes Student Maguindanaon Muslim ARMM and adjacent 
areas 
5. Amir No Student Maranao Muslim ARMM and adjacent 
areas 
6. Grace Yes Student Cebuano Christian ARMM and adjacent 
areas 
7. Aliah Yes Student Maranao Muslim ARMM and adjacent 
areas 
8. Juan Yes Student Tagalog Christian Metro Manila 
9. Christina Yes Student Ilonggo Christian ARMM and adjacent 
areas 
10. Azizah Yes Student Maranao Muslim ARMM and adjacent 
areas 
11. Maria Yes Student Visayan Christian ARMM and adjacent 
areas 
12. Angela Yes Student Tagalog Christian Metro Manila 
13. Amina Yes Student Maguindanaon Muslim ARMM and adjacent 
areas 
14. Luis Yes Student Tagalog Christian Metro Manila 
15. Roberto No Civic leader Visayan Christian ARMM and adjacent 
areas 
16. Abdul No Youth leader Maguindanaon Muslim ARMM and adjacent 
areas 
 
For those who took part in the survey, there were two bases for the selection. 
First, the survey respondents must have filled in the last page of the 
questionnaire requesting for contact details that they were willing to be 
interviewed for further elaboration of the their responses on certain topics. 
Favourably, many respondents voluntarily provided their contact details for in-
depth interviews. Second, the survey respondents must have had responses 
which expressed their strong avoidance or acceptance of religious out-groups 
and support for violence. Thus, responses on contact avoidance and support for 
violence items in the questionnaire were reviewed. For example in Metro 
Manila, there was an effort to have survey respondents from each of the 
university. Thus, potential interviewees were identified and contacted via emails 
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and mobile text messages. The message contained a reminder of their 
participation in the survey and that they filled in the last page, thus the invitation 
to be interviewed. Many did not reply in the messages. Some did, and few 
begged off because of school requirements. To those who responded to the 
message, they received a call to schedule the interview.  
Lasting for more than an hour, interviews were done in the universities 
where the students were enrolled and in the office where the NGO worker and 
former university teacher is based. One of the most challenging parts of the 
interviews was the search for a relatively quiet place inside the campus. There 
were times that interviews were cut because of the sounds of cars passing by, 
students laughing and talking, and even heavy rainfall. There was also one 
instance when the battery of the voice recorder unnoticeably ran out. The 
interview though went on for several minutes without being recorded. When it 
resumed, the informant was requested to repeat her responses for the audio 
recording, which she willingly did. 
The interviews were conducted in “Taglish,” a combination of Tagalog 
and English, except for the interview with the professional which was done in 
English. 
 
3.4.2 Topic guide development 
After drafting the topic list for survey and non-survey respondents, the sequence 
of the topics was organized. It was meant to guide the interviews topic by topic. 
The topic guide also made sure that the selected topics were covered. Most of 
the topics were discussed with the survey and non-survey respondents, but there 
were some which were asked to certain respondents especially the non-survey 
ones. Initially, this led to the creation of two separate topic lists for the two sets 
of interviewees. 
 During the start of fieldwork, it was agreed that pilot interviews would 
be conducted to see the efficacy of the topic guide and to get familiar with the 
interview activity. Then, part of the process was to transcribe the interviews and 
translate them to English if they were in local languages. Evaluation of the 
process and output was made to learn to ask probing questions and improve on 
the next actual interviews. Guidelines were given to remind the researchers of 
the goals and useful tips and instructions before, during, and after the interviews. 
There was also a list of categories of potential informants based on their 
professions relative to the interview topics and on their roles relative to the lives 
of university students (e.g. teachers, community leaders, student unions, 
university staff, etc.).  
3.4.3 Definite topic guide 
The assessment on the experiences and initial outputs made after the pilot 
interviews produced a definite topic guide. It contained the sequence of the 18 
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main topics with subtopics. Under these subtopics were points for discussion, 
followed by specific points in bracket. It was highly recommended to follow the 
sequence of the topic guide. On the left side of the topic list, there were parallel 
space boxes to mark if a topic was covered as the interview went along. The first 
box was for survey respondents and the second one was for the informants who 
were not survey respondents. The inclusion of the boxes spared a creation of 
separate topic list for the two sets of interviewees. There was no substantial 
difference between the pilot and definite topic guides. 
 
Table 3.51 Topic list  
S I ? Topic 
x x  0.    Introduction 
x x  1. Ethno-religious identity 
Ethnic Identity:   
socialization (family, clan, community, school) 
characteristics and stereotypes: ethnic in-group (positive, negative) 
ethnic organizations (membership, activities, contribution, 
importance) 
ethnic ceremonies (attendance, contribution, importance) 
characteristics and stereotypes: ethnic out-group (positive, negative) 
importance of identity (clan, community, school; politics, economy, 
society) 
Religious identity:  
socialization (family, clan, community, school) 
characteristics and stereotypes: religious in-group (positive, 
negative) 
religious organizations (membership, activities, contribution 
importance) 
religious ceremonies (attendance, contribution, importance) 
characteristics and stereotypes: religious out-group (positive, 
negative) 
importance of identity (family, clan, community, school; politics, 
economy, society) 
x x  2. Intergroup contact  
family, clan, friends, classmates, neighbours of out-groups 
(intensity, closeness, cooperation, equality, maintenance, changes, 
problems) 
x   3.   Perceived discrimination 
social, economic, political, cultural, religious (which groups, when, 
where, how, why) 
x   4. Perceived group threat 
presence and size of out-group (neighborhood, university, region)  
in and out migration 
nature and impact of out-group threats (economic, political, social, 
cultural/religious)  
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x x  5. Intergroup (dis)trust 
experiences and circumstances (where, whom, when, how; family, 
clan, university, neighbourhood, government) 
reasons, motivations, effects (personal, group) 
strengthening intergroup trust (possibilities and expectations)  
x   6. Memory and experience of inter-group violence 
experiences (personal and in-group members)  
bio-physical effects (self, family, university, 
neighbourhood/community)  
effects on attitudes and views vis-à-vis government, armed groups, 
religious groups 
religious effects (attitudes and beliefs)  
x x  7a. Contact avoidance  
practices and circumstances (where, whom, when, how) 
reasons, motivations and effects (personal, group) 
contact barriers (socio-cultural, political, economic, educational) 
contact barriers (neighborhood, school, market, government) 
   b. Support of intergroup protest and violence  
opinion and participation (public debate, demonstration, material 
harm, physical harm) 
issues (economic, political, social, cultural/religious) 
goals, reasons, justification, efficacy, results 
x   8. Intergroup (dis)satisfaction 
experiences and circumstances (where, whom, when, how, why; 
family, clan, university, neighborhood, government) 
reasons, motivation, effects (personal, group) 
strengthening levels of satisfaction (possibilities and expectations) 
x x  9. Nationalist and regionalist orientation 
affinity to, and opinions about region, nation, regional and national 
government 
national and regional interests versus ethno-religious group interests 
multiple identities (national, regional, ethnic, religious) 
x   10. Social dominance orientation 
perceptions of dominance and equality 
fairness, justification  
causes and effects and changes over time 
x x  11. History of conflict and violence 
ethnic and religious groups/organizations/movements (history, 
members, leadership, networks, funding) 
tensions in intergroup relations and incidents of intergroup violence  
conflict resolution 
 x  12. Traditional way of conflict resolution  
Local values (local norms, adat, socialization)  
conflict resolution (adat, musyawarah, pela) 
local authorities (civil and religious leadership) 
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x x  13. Student organizations (ethnic and religious) 
profile of organizations (members, recruitment, funding, alumni) 
goals and activities (educational, political) 
ethnic and religious affiliations (political parties and  organizations) 
x x  14. Mass Media 
portrayal of Muslims and Christians (stereotypes, prejudices, 
discrimination; how, why) 
reporting ethno-religious conflict and violence (facts and 
interpretation) 
policies and practices (media organizations, government) 
media groups and ethno-religious affiliations 
x x  15. Migration  
presence and size of out-groups ( neighbourhood, university, region, 
migration and history) 
nature and impact of out-group threats (economic, political, social, 
cultural/religious)  
adaptation and integration (university, community) 
x x  16. Education 
religious and public education (advantages and disadvantages) 
opinion on curriculum (religious vs public; quality) 
influences on religious and ethnic identities 
 x  17. National and local policies 
education and religion (benefits and disadvantages; discrimination 
and preferential treatment; implementation) 
reformasi and decentralization (effects on religion and ethnicity) 
resolution on intergroup conflicts and peace building (approaches, 
effects) 
 x  18. International influences 
Colonial powers, ethnicity and religion (Arabs, Spain, US, NL, 
Japan) 
Postcolonial influence, ethnicity and religion 
International, national and local NGO’s, ethnicity and religion 
Legend:  
S:  Student (survey participant)  
I: Informant (did not participate in survey) 
?: Please, tick this box when conversation about this topic is completely finished 
x  Items to be asked 
 
After we have presented and described the univariate analysis of the variables 
and collected interview data from the selected informants, we now proceed to 
the bivariate analyses of contact avoidance with independent, control, and 
intermediate variables in the next chapter. Findings from these analyses will be 
illustrated and elaborated by the interview data. 
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Chapter 4  
Descriptives and bivariate relationships of contact avoidance 
This chapter presents the descriptives and bivariate relationships of independent, 
control, and intermediate variables with contact avoidance. Two data reduction 
techniques were used to assess the observed variables. These are Mokken scale 
analysis on the dependent variable (contact avoidance) and factor analysis on 
several aspects of the independent variable (ethno-religious identification) and 
on a number of intermediate determinants (perceived group threat, social 
dominance orientation, fundamentalism, religiocentrism, attitudes towards 
religious plurality, fundamentalism, out-group distrust, salience of ethnic and 
religious identities, and one aspect of pakikiramdam). After the univariate 
descriptives, independent samples t-test was conducted to determine whether the 
differences in the responses between Christians and Muslims are significant. For 
the bivariate descriptives, one-way analysis of variance (ANOVA) was used to 
compare means and to see the significant relationships between independent, 
control, and intermediate determinants and the dependent variable. Interview 
data were used to elaborate on the results of Mokken scale analysis on contact 
avoidance and factor analysis on the aspects of ethno-religious identification. 
4.1. Contact avoidance 
The measurement used for contact avoidance was a variation of social distance 
scale, more elaborately explained in Chapter 3. The question was, “To what 
extent would you accept or avoid having (a Christian or a Muslim) as your 
city/town mayor, civil servant, police officer, neighbor, classmate, boardmate, 
househelper, close friend, and future spouse?” The response format was 
originally a five-point scale, namely, 1=Totally accept, 2=Accept, 3=Neither 
accept nor avoid, 4=Avoid, 5=Totally avoid. It was made into a dichotomous 
form (1,2,3=Accept=0 and 4,5=Avoid=1). 
Mokken scale analysis was used on the dependent variable (contact 
avoidance) because the set of items was believed to form an ordinal and 
unidimensional scale according to their difficulty level (Sijtsma & Verweij, 
1992, p.355), thus leaving the possibility of some items unselected if not 
satisfying certain criteria of a Mokken scale (van der Ark, 2007, p.1). This type 
of scale assumes that there are more people who will give positive responses (i.e. 
acceptance) on certain items than others. Those items with more positive 
responses are referred to as easier items and those with fewer positive responses 
are more difficult ones (van Schuur, 2011, p.6). This assumes that there will be 
more agreement in a particular order, from easier items to difficult ones. It is 
also logical that those who answer positive to the difficult items will 
consequently give positive responses to easier ones. If the order of difficulty of 
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the set of items or Guttman scale is established, this unidimensional set of items 
is called deterministic cumulative scale or a perfect scale. However, there will be 
some violations or errors in the model or pattern from easy to difficult. When a 
respondent gives a positive answer to a more difficult item and a negative to an 
easier one, that is a violation or error which is often called Guttman error (van 
Schuur, 2011, p.17). There are two types of model violations, namely observed 
errors Err (obs) and expected errors Err (exp). Mokken took the suggestion of 
Loevinger to compare the two errors (observed and expected) and “reintroduced 
Loevinger’s coefficient of homegeneity H30 as a criterion for scalibility” (van 
Schuur, 2011, p.21). A strong scale is denoted by .5 ≦ H ≦.1; a medium scale 
has .4≦ H <.5 while a weak scale has .3 ≦ H <.4 (Mokken, 1971, p. 185). It is 
argued that the higher the H for a set of items, the more likely that a person will 
order along the latent scale (Mokken, 1971; Sijtsma & Verwij, 1992, p.359). 
 
Table 4.1 Mokken scale analysis of contact avoidance 
 
Items 
 
 
N 
 
Mean score 
Observed 
Guttman 
errors 
Expected 
Guttman errors 
Loevinger H 
coeff. 
Ch Mus Ch Mus Ch Mus Ch Mus Ch Mus 
Classmate 1146 334 0.01 0.02 12 5 62.31 31.89 0.81 0.84 
Friend 1146 334 0.04 0.05 124 40 219.03 84.31 0.43 0.53 
Boardmate 1146 334 0.07 0.07 159 54 334.48 96.97 0.52 0.44 
Neighbor 1146 334 0.09 0.06 187 46 371.96 94.54 0.50 0.51 
Civil servant 1146 334 0.15 0.10 160 45 471.22 116.04 0.66 0.61 
Police 1146 334 0.20 0.13 163 51 503.11 121.40 0.68 0.58 
Mayor 1146 334 0.25 0.26 127 29 480.65 108.27 0.74 0.73 
Scale 1146 334   466 135 1221.38 326.71 0.62 0.59 
Note: Ch stands for Christians and Mus for Muslims. 
After the responses were recoded into dichotomous form (0=Accept, 1=Avoid), 
nine items (city/town mayor, civil servant, police officer, neighbor, classmate, 
boardmate, househelper, close friend, and future spouse) were subjected to 
Mokken scale analysis using STATA 11. In what follows, we refer to these 
items as contact roles. Because the Loevinger H coefficient of one contact role, 
“future spouse” was very low (below .4), it was removed from the final Mokken 
scale. Another contact role, “househelper” was also removed because of its 
different position in the scale for Christians and Muslims. The final Mokken 
                                                          
30 Computation for H = 1 – Err (obs)/Err (exp). H = 1 means perfect scale as there is no 
model violation or error. 
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scale "contact avoidance" was, therefore, based on seven contact roles,  with an 
overall high (0.62) Loevinger coefficient indicating a strong scale. 
In the Mokken scale, contact roles are ordered according to their 
difficulty level. Under the column Loevinger H coefficient for both Christians 
and Muslims, all contact roles have at least .4 and the overall H coefficient is .62 
(Christians) and .59 (Muslims), thus indicating the strong scalability of the 7-
item contact avoidance scale (see Table 4.1).  
Both Christians and Muslims have an almost similar pattern for the 
seven contact roles except neighbor and boardmate, which interchange places 
(3
rd
 and 4
th
 places) in the Muslim pattern. Both Christians and Muslims have the 
private domain, such as classmate and friend, with the most acceptance (easier 
items or contact roles) while the public domain, such as civil servant, police, and 
mayor have the most avoidance (more difficult items or contact roles). This kind 
of arrangement has an obvious cumulative pattern (Hagendoorn, 1995). In other 
words, when interacting with another reglious group, both groups tend to accept 
having contact with out-groups in the private domain (classmate, friend, 
boardmate) and tend to avoid having contact in the public domain (civil servant, 
police, and mayor). This order of lesser contact avoidance in private domain and 
greater contact avoidance in public domain was alluded to in the Bogardus’ 
series of social distance studies in the US, especially the 1933 original 
measurement of social distance.
31
 Other examples of distinction, aside from 
private and public, are “nonintimate social relationship” and ‘intimate, partner 
social relationship” (Byrnes & Kiger, 1988, p.112), and impersonal and close 
(Rollock & Vrana, 2005). The contact role, neighbor, seems to mark the 
boundary between private and public in this case. This distinction between 
private and public domains was also found in the social distance among 
Russians in the former Soviet Republics (Poppe & Hagendoorn, 2004). 
However, it is interesting to note the different findings of social distance in the 
Netherlands and former Soviet Republics. Although in different labels (intimate 
and impersonal contacts), the study by Hagendoorn & Hraba (1987, pp. 323-
324) on Dutch society showed higher social distance with out-groups that 
involved rather intimate (private) contacts (e.g. physician, children’s marriage, 
                                                          
31 Bogardus used seven (7) items with corresponding rankings, such as, 1) As close relatives 
by marriage; 2) As my close personal friends; 3) As neighbors on the same street; 4) As co-
workers in the same occupation; 5) As citizens in my country; 6) As only visitors in my 
country; 7) Would exclude from my country. There has been a steady decline of social 
distance based on overall mean scores through the decades starting in 1920s; 2.14 (1926), 
2.12 (1946), 2.08 (1956), 1.92 (1966). Owen and colleagues replicated the study and found 
the overall mean at 1.93 (1977), and in the study by Parillo and Donoghue, it was 1.45 (2005).  
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and neighbors) than that which involved impersonal (public) contacts (e.g. work 
superiors, children’s school, work colleagues). In the study of Poppe and 
Hagendoorn (2004, p.156), they found out that Russians tend to maintain “a 
greater social distance in private domain, such as mixed marriages, than in more 
public one, such as the neighborhood.”  
In Figure 4.1, the public figure that is most avoided is the mayor. One 
out of four (25 percent) of both Christians and Muslims tend to avoid having a 
mayor from the religious out-group. Comparatively, Christians have stronger 
contact avoidance towards Muslim police (20 percent) and Muslim civil 
servants (15 percent) than Muslims doing the same towards Christian police (13 
percent) and Christian civil servants (10 percent).  
 
Figure 4.1 Contact avoidance 
  
 
 
 
 
 
 
 
 
 
 
To elaborate on the univariate descriptives of contact avoidance, the interview 
data were reviewed and coded into a computer software called Atlas.ti. The 
coding was derived from the topic list, which was presented and described in 
detail in Chapter 3. Appropriate codes were given to quotations in the interviews. 
The following selection of quotations was based on the representative and 
illustrative characteristics of the qualitative data on topics which correspond to 
our variables, e.g. contact avoidance, ethnic and religious identification, 
perceived group threat, intergroup contact, distrust, social dominance orientation, 
and memory and experience of violence. 
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Based on our interview data, most of our informants express their social 
acceptance of classmates and friends from out-groups. The ethno-religiously 
mixed student population of the universities, especially in Mindanao, makes this 
intergroup friendship possible and common. When asked about her having more 
Muslim friends than Christians and about the role of religion in her choice of 
friends, Maria, a Visayan Christian in Cotabato City, acknowledges: “It could be 
explained by the school’s population. According to my teacher, it’s 60-40. 
Muslims comprise 60 percent, while 40 percent of the student population are 
Christian students. That’s one factor… In my case, I really respect my friends’ 
religion. For example, since we usually have lunch together, and I am having 
food that is, you know, haram to them, I ask them first; ‘Can we still eat 
together even if I am having this for lunch?’ She would say, ‘it’s okay. At least 
you don’t offer it to me.’ That’s why we became close because she doesn’t 
restrict me, and I don’t restrict her. She respects me, and I respect her.” Azizah, 
a Maranao Muslim studying in the predominantly Christian city of Iligan in 
Mindanao, says: “But mostly in IIT, the students are Christians, compared with 
MSU in Marawi City. There’s one time when I did not hear the call for prayer. 
So my friend reminded me, ‘hey go and pray now.’ So I was thankful for that 
because they respect me as a Muslim.”  
The dormmates or boardmates from outgroups do not have such a wide 
social acceptance as classmates and friends have. This is inspite of the efforts of 
some universities, in particular MSU-Marawi, to facilitate intergroup contacts 
and friendships by having students of different ethnicities and religions share 
one dormitory-house supervised by the university. According to the Vice-
President for Academic Affairs of MSU-Marawi, Dr. Alma Berowa, the 
intention of this mixed dormitory is to allow students to get to know students 
from the out-groups. Recounting the ethno-religiously mixed composition of a 
dormitory in MSU-Marawi, Amir, a Maranao Muslim student of the university, 
says: “Yes, it’s mixed. And I have a roommate who is Maranao, and then a 
Christian, and another one is Maguindanaon. Yes, we are four in the room… At 
first, it was very difficult, and I have no choice but to make friends with some 
students who have a different religion. Yeah, so it was a bit difficult for me. But 
as time passed by, it became easy for me because I have already Christian 
friends.” However, transferring to a new and shared accommodation with out-
groups may be daunting for those who have been living in ethno-religiously 
homogenous communities. Azizah shares her experience: “I was afraid to go to 
a boarding house because my boardmates would be Christians. But I was wrong. 
It was okay. For example, when you read the Koran and pray, though they can 
hear it, it’s okay for them. You pray, it’s okay. When they see you wear your 
prayer garment, it’s okay. It’s okay with them.” 
Unacceptable to both Muslim and Christian informants is having a 
mayor from the out-group. For the Muslim informants -Azizah, Amina, and 
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Amir- they all agree in their avoidance to have a Christian mayor in their 
homeland. Amir says, when asked whether he is willing to vote for a Christian: 
“Towards Christians, as I have told you, Maranaos have this very big pride and 
they will never ever let any Christian win in our community. In any place, in any 
Maranao community, I guess, no one will let a Christian win a position, for 
example for governor, for mayor. Councilor may be okay like other lower 
positions. But when it is a Maranao community, a Maranao will always win. 
Even if in school, like for example in college, a Maranao is running for president 
and a Christian is running for president, you have this conflict. The Maranao 
will tell his Maranao colleagues, ‘Vote for me because I am also a Maranao and 
do not let that Christian win because we are in our place.’ And then the Christian 
will tell his Christian colleagues to vote for him because he is a Christian.”  
Amina, a Maguindanaon Muslim who lives in Cotabato City, heard her 
father say: “It’s better if we would have a Muslim mayor. When the city had a 
Christian mayor, there were less preparations being made for Ramadan. If the 
mayor is a Muslim, there are lots of preparations being made.” All these 
examples are good illustrations of in-group favouritism.  
From a Christian view, the unacceptability of having a mayor from an 
out-group stems from the anxiety with regard to considerable power of a mayor. 
Christina who is an Ilonggo Christian and prefers to live in a separate 
community without Muslims, recounts what happened in her town in Mindanao 
showing this power: “At present, in our place, our mayor is a Christian. He 
sacked all Muslims from the municipal office. With the past Muslim mayors, the 
Christians [were sacked from office].” Christina expresses her support of the 
actions by the Christian mayor who sacked Muslim civil servants. She also 
describes her disdain over those out-groups who exercise authority, such as the 
police, in her place: “As for the police, I think, the police have ruined their 
reputation because of the backers
32
 [patrons]... If you have the proper 
connections, then you’re good [enough to get hired]… That usually happens to 
the Muslims in our place… That is unfair for the others [Christians] who go 
through the difficult training to become a police officer. Most of the police in 
our place are Muslims.” These incidents pave the way for support of a mayor 
from the in-group and avoidance of having a mayor from out-group. 
Indeed, even in school elections contact avoidance plays a role, as our 
interview with Aliah, a Maranao Muslim who ran unopposed as a candidate for 
president in the College of Engineering in MSU-Marawi, tells: “I was there 
during the canvassing. [Voters write the candidates’ names on their ballot, 
which made it possible to ascertain if the name belongs to a Christian or 
                                                          
32 Backer is a colloquial term for patron or an influential person (usually politician and high 
official) who vouches for, and supports, the job application of his/her client. 
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Muslim]. I observed that there were ballots which showed votes for Christian 
candidates only. So I felt sorry for us [Maranao Muslim candidates]…We 
monitored the election and then we also looked at the canvassing of votes for 
those positions with Maranao candidates running, and we saw no vote [blank 
spaces for those positions in many ballots]. I told myself that this is too much; 
they voted for all the Christian candidates yet left the three positions blank only 
because the candidates were Maranaos. I guess there was only one ballot with 
votes only for Maranao candidates. My colleagues said that, ‘Should they have 
known that the Christians would not vote for Maranaos, they should have also 
done the same thing for Christians.’ I told them that it is ok, at least we played 
fair and they did not.” 
As the mayor, civil servants and police are the ones who deliver, control 
access to, and perform social services including security to the public, it is clear 
that religious in-groups and out-groups heavily compete for these positions. 
More often than not, the numerically stronger in-group wins against the 
numerically weaker out-group in the access to and delivery of these services. 
This may explain why there is significant contact avoidance towards out-groups 
who act and serve as these public figures (mayor, civil servants, and police). 
 The differences on the seven (7) domains of contact avoidance between 
Christians and Muslims are presented in Table 4.2. through the difference in 
means test (t-test). We chose Christian as the reference category because 
majority of the population are Christians. 
 
Table 4.2 Mean differences of contact avoidance  
Domain 
Christians Muslims Mean 
Difference 
(Christian 
as ref.) 
 
t-test 
 
df 
N Mean 
Std. 
 Dev. N Mean 
Std. 
 Dev. 
Classmate 1109 .01 .10 337 .02 .13 -.01 -1.01 456 
Friend 1112 .04 .20 337 .05 .23 -.01 -1.02 498 
Boardmate 1111 .07 .26 333 .07 .25 .01 .42 1442 
Neighbor 1112 .09 .28 337 .06 .24 .02 1.59 637 
Civil servant 1111 .15 .35 336 .10 .30 .05 2.37* 639 
Police 1111 .20 .40 337 .13 .34 .07 3.03** 642 
Mayor 1114 .25 .44 337 .26 .44 -.01 -.26 1449 
** Significance at .01 level;      * Significance at .05 level 
 
Among the seven contact roles, only civil servant and police are found to have 
significant differences between Christians and Muslims. In both contact roles, 
Christians show greater contact avoidance than Muslims. The observed 
difference of .07 on police is significant at .01 level; t(642)=3.03, p=.00. On 
civil servant, Christians (M=15; SD=.35) also register stronger avoidance than 
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Muslims (M=10; SD=.30), and the difference is significant at .05 level; 
t(639)=2.37, p=.02. 
To illustrate this avoidance, Amina, a Maguindanaon Muslim who 
conveys both her contact avoidance towards Christian mayor and police, has 
heard stories specifically on police officers: “If a police arrests Muslims, they 
treat them unfairly. So I think this is where the issue of religion comes in. There 
were times when a police arrests a Muslim, the Muslim was tortured… I just 
heard about it. And then sometimes when a Muslim police officer arrests a 
Christian, the same thing happened [...] Christians are also singled out and 
treated unfairly. Cases like that happen here.”  
With regard to civil servants, the tendency towards contact avoidance 
stems from the contact avoidance directed at the mayor from the out-group who 
has the same religion. Aliah, a Maranao Muslim, points out: “If the head is a 
Christian, most of the high positions are occupied by Christians and there is a 
tendency that they would get staff members who are also Christians. On the 
other hand, if the head is a Muslim, most likely he would get Muslims or 
Maranaos to work for him or those who belong to his tribe.”  
 
4.2 Ethno-religious identification 
There are two components of this independent variable, namely, religious 
identification and ethnic identification. Both components have factors and 
aspects that are related with the contact avoidance scale in this section. 
Factor analysis, another data reduction technique, was used on the 
aspects of the independent variable and some intermediate determinants. Factor 
analysis “refers to a variety of statistical techniques whose common objective is 
to represent a set of variables in terms of a smaller number of hypothetical 
variables” (Kim & Mueller, 1978, p.9). It assumes that there are underlying 
correlated factors among the observed variables. In several cases, because of 
literature and theoretical reviews, there is an expectation of a number of factors 
and that certain items fall under one factor and other items under another factor. 
This is called confirmatory factor analysis. In other cases, factor analysis is used 
to explore the “minimum number of hypothetical factors that can account for the 
observed covariation” (ibid.). This is referred to as exploratory factor analysis. 
 In the present study, some aspects of independent variables and 
intermediate determinants underwent three stages of factor analysis, evaluated 
on certain rules of thumb. In every stage, Eigen value must be at least 1, and 
communalities (h
2
) of items must be greater than .30 in each and every factor. In 
the first stage, the factors with a number of items were examined at the national 
level, i.e. combined Christian and Muslim respondents. Factor loadings were set 
to at least .30 for an item to be included and retained in one factor for further 
analyses (ANOVA and regression). Items that either did not load in any factor 
or loaded in two or three factors were discarded due to no correlation or 
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double/multiple potential meanings and interpretations. In the second stage, 
separate factor analysis was done on Christians and Muslims. Again, those items 
that did not load in any factors or loaded in two or three factors were discarded. 
Utmost consideration was made to have identical items in one factor, which was 
conceptually meaningful and labeled accordingly for both Christians and 
Muslims. Then the third and last stage was to subject these remaining items in 
the national level if they loaded similarly with the factor analysis output of the 
Christian and Muslim in the second stage. If the correlation between two factors 
is greater than .50, then the two factors could be combined to form one factor.  
 When factors containing a set of correlated items are established, 
reliability tests are conducted to check whether or not the factors reflect 
consistently the construct that they are measuring (Field, 2009, p.673). 
Cronbach’s α of minimum .70 means that the scale is reliable. However, 
realistically speaking, Kline (1999) clarified that values lower than .70 can be 
expected in psychological constructs “because of the diversity of the constructs 
being measured” (as cited by Field, 2009, p.675). 
 
4.2.1 Construction of the measurements 
The following provides the measurements used in the study for independent, 
control, and intermediate variables.   
 
4.2.1.1 Self-categorization by religion and ethnicity and its combination (ethno-
religious categorization) 
The self-categorization by religion and ethnicity was asked in the question, “To 
which religion/ethnic group do you consider yourself to belong?” For religion, 
only Islam and Christian groups (including Catholics) were considered in the 
succeeding analyses. For ethnicity, twelve (12) ethnic groups were included. 
Then, religion and ethnicity were combined to form the ethno-religious 
categorization. While ethnicity and religion are different social realities, the 
almost complete identification of ethnicity with a specific religious tradition 
(either Christianity or Islam) in our research population made it possible to 
combine these categories at once. 
Through cross-tabulation as shown in Table 4.3, the merging resulted to 
1,389 total respondents, just a little less than the previously unmerged total of 
respondents. Still, the biggest ethno-religious group is the Tagalog Christians, 
followed by Cebuano Christians. The biggest Muslim ethnic group is Maranao. 
This newly created variable, ethno-religious categorization, will be used in 
succeeding analysis of variance (later in this Chapter), and will facilitate the 
conduct of the multiple regression analyses in Chapter 5. 
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Table 4.3 Ethno-religious categorization 
Ethnic 
categorization 
Religious categorization  
Ethno-religious 
categorization 
 
 
N Christians 
 
% Muslims 
 
% 
 
Total 
Bicolanos 39 3.60 0 0.00 39 Bicolano Christians 39 
Cebuanos 269 24.86 0 0.00 269 Cebuano Christians 269 
Chinese 30 2.77 0 0.00 30 Chinese Christians 30 
Ilocanos 53 4.90 0 0.00 53 Ilocano Christians 53 
Ilonggos 44 4.07 4 1.24 48 Ilonggo Christians 44 
Maguindanaos 0 0.00 97 30.03 97 Maguindanao  
Muslims 
97 
Maranaos 1 0.09 162 50.15 163 Maranao Muslims 162 
Tausugs 1 0.09 25 7.74 26 Tausug Muslims 25 
Other 
 Islamized 
 groups 
2 0.18 27 8.36 
 
29 Others Muslims 27 
Lumad or 
Indigenous 
24 2.22 0 0.00 24 Lumad/Indigenous 
Christians 
24 
Tagalogs 514 47.50 7 2.17 521 Tagalog Christians 514 
Others 105 9.70 1 0.31 106 Others Christians 105 
Total 1082 100.00 323 100.00 1405  1389 
 
The interview data shows that informants, particularly the Muslims, 
combine their identification of being Muslim with that of their ethnicity. This 
happens when asked about what makes them a member of an ethnic group. For 
example, Shahana and Samira, both Maguindanaon Muslims, indicate that their 
being a Maguindanaon is expressed in the religious practices such as praying 
and wearing a hijab. When Shahana is asked if she brought any cultural 
practices to Manila as a Maguindanaon migrant, she takes some time to think 
over the question and then says: “Islam, like when we are praying. Regarding 
our culture as Maguindanaon, I guess what I brought here is Islam.” Samira, 
recognizes the importance of being a Maguindanaon in relation to Islam. “It’s 
important because every religion has its respective culture… That’s how 
important it [being Maguindanaon] is for me… It’s important to me because 
when I need something, at least I have somebody to turn to [Allah], to pray.”  
 Some informants acknowledge that, for all Muslim ethnic groups, there 
is one binding name, Moro, which is used to contrast them from Christians. For 
example, Amir, a Maranao Muslim, declares: “I am a proud Moro. A Moro 
actually is a fighter. Based on my understanding, there are 13 tribes that are 
considered Moros here in Mindanao including Maranaos. Moros are those 
people who are not civilized by the Christians […] Moros have the same 
religion which is Islam, but then we have different dialects.” Another Maranao 
Muslim informant, Aliah, sees her identity as a Maranao intertwining with Islam. 
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“My identity, my being a Maranao, has helped me with some Islam practices. 
Because there are Maranao practices which are accepted Islamic virtues on 
women, like being conservative, which has helped me in my religion. And my 
identity that I am like this.. that I am proud of myself being a Maranao. I don’t 
give a damn about what others would say. I just know my culture, which is very 
rich, and I’m so proud of that. I’m not ashamed of such feeling which has helped 
me understand those who think negatively about Maranaos, like being branded 
as terrorists. So, I just don’t give much attention to what they say. What is 
important is that I know who I really am and where I come from.”  
A Christian informant recognizes that his sense of belonging to a certain 
ethnicity is heightened by being a Christian participating in traditional festivals, 
which often has religious meaning. For example, in explaining the things that 
make him proud as a Tagalog, Juan cites, besides speaking the primary language 
of the country, the cultural festivals and traditions that are preserved in the 
province of Bulacan. “Usually, it’s more of a church tradition rather than a 
secular one […] You see, this carabao kneeling festival is related to Saint Isidore 
who is the Patron Saint of Pulilan, Bulacan. And in Obando, Bulacan, another 
festival is related to the pagoda of Our Lady of Salambao with the [Mary] 
Virgin’s image.” There are many grand festivals associated with specific ethnic 
groups and religious devotions all over the Philippines. For example, the 
Cebuanos and Ilonggos celebrate Sinulog and Dinagyang festivals respectively 
to demonstrate their devotion to Santo Niño (Child Jesus), whereas the Tagalogs 
in Metro Manila show their veneration to the Black Nazarene in a festive mood 
every 9
th
 of January. Moreover, the Bicolanos gather in Naga City every third 
week of September to celebrate the Peñafrancia festival in honor of Our Lady of 
Peñafrancia (Virgin Mary).  
 
4.2.1.2 Religious practices, collective rituals, and rites of passage 
In the survey questionnaire, there are three (3) items for religious practices, 
namely, praying, attending religious services, and reciting/reading Sacred 
Writing, for both Christians and Muslims. The answer categories for the three 
items range from a seven-point scale, namely, 1=Never; 2=Only on feast days, 
3=At least once a month, 4=Once a week, 5=More than once a week, 6=Once a 
day, and 7=Several times a day. For the religious rituals, there are six (6) items 
for Christians, namely, baptism, marriage, Christmas, Easter, funeral, and 
fasting. For Muslims, the eight (8) religious rituals are circumcision, marriage, 
funeral, fasting, Ied’l Fitr, Eid’l Adha, Maulud al-Narabi, and Isra’wa-I-Miraj. A 
four-point scale of response categories (1=No knowledge; 2=Not participating; 
3=Participating for non-religious reason; and 4=Participating for religious 
reason) was formulated for religious rites of passage and collective rituals.  
When all these items covering certain aspects of religious identification 
were subjected to factor analysis, there were three (3) common factors that 
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emerged with greater than one (1) Eigen value for both Christians and Muslims, 
namely, collective rituals, religious practices, and rites of passage (see Table 4.4). 
Fasting was deleted because it did not load on any of the three factors. The 
Muslim’s ceremonies of Maulud al-Nabi and Isra'wa I-Miraj were discarded 
because, aside from not widely observed in the Philippines, they stood as one 
factor, independent from the three factors which have meaningful and 
conceptual comparison with the Christian ceremonies. One item, funeral, loaded 
simultaneously into rites of passage (.39) and collective rituals (.30) in the factor 
analysis among Christian respondents. It was decided to have funeral under the 
rites of passage because it had a higher correlation (.39) and it loaded into the 
rites of passage in the factor analysis of Muslims. For a conceptual and 
meaningful comparison between Christians and Muslims, funeral was included 
in the religious rites of passage for Christians as well. 
 
Table 4.4. Factor analyses of certain aspects of ethno-religious identification: 
Collective rituals, religious practice, and rites of passage 
 
Religious 
Identification  
 
Christians 
 
Muslims 
 
h2 
Collective 
rituals 
Religious 
practices 
Rites of 
passage 
 
h2 
Collective 
rituals 
Religious 
practices 
Rites of 
passage 
35. Participation in 
religious 
ceremonies 
/rituals: Easter 
 
 
.67 
 
 
.85 
      
34. Christmas .50 .68       
32. Baptism .49   .85     
33. Marriage .67   .68 .38   -.60 
26. Funeral .35   .39 53   -.73 
24. Circumcision     .22   -.47 
28. Ied'l Fitr     .99 .99   
29. Ied'l Adha     .83 .90   
39. How often do 
you go to religious 
services in 
mosques, 
churches? 
 
.51 
  
.71 
  
.24 
  
.50 
 
57. How often do 
you read or recite 
the Sacred 
Writing? 
 
.44 
  
.67 
  
.21 
  
.45 
 
38. How often do 
you pray? 
 
.34 
  
.57 
  
.50 
  
.71 
 
Eigenvalue  2.51 1.84 2.51  2.83 1.66 1.44 
% of Explained 
Variance 
 13.10 22.94 31.43  31.48 18.47 16.04 
Cronbach Alpha  .72 .66 .70  .92 .54 .60 
 Note: Mean scores indicate frequency of participation. 
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The factor on collective rituals has different items for Christians 
(Christmas and Easter) and Muslims (Ied’l Fitr, Ied’l Adha and fasting) because 
of differences in religious rituals themselves. In rites of passages’ factor, there 
are common and unique items for both Christian and Muslims. The common 
items are marriage and funeral, while circumcision is only for Muslims
33
, and 
baptism only for Christians. Religious practices have common items for both 
Christians and Muslims, namely attending religious services, reading Sacred 
Writing, and praying.  
The reliability analyses of the three (3) factors for both Christians and 
Muslims yielded an average of .70 (Cronbach’s α). 
 
Table 4.5 Univariate descriptives of religious practices, rites of passage, and 
collective rituals 
 
Religious practices 
Christians Muslims   
N Mean Std. Dev. N Mean 
Std.  
Dev. Min Max 
38. How often do you pray? 1141 6.21 1.23 336 5.77 1.76 1 7 
39. How often do you go to religious 
services in mosques, churches, or 
other places of worship? 
 
1141 
 
3.96 
 
1.10 
 
337 
 
3.85 
 
1.95 
 
1 
 
7 
57. How often do you read or recite 
the Sacred Writing (e.g. Bible, 
Koran)? 
1138 3.50 1.78 336 3.94 2.10 1 7 
Religious rites of passage         
Participation in religious 
ceremonies/rituals:  32. Baptism 
1079 3.85 .47    1 4 
33. Marriage 1080 3.75 .56 329 3.55 .81 1 4 
36. Funeral 1076 3.72 .59 324 3.42 .96 1 4 
24. Circumcision    317 3.03 1.15 1 4 
Religious collective rituals         
Participation in religious rituals:                        
34. Christmas 
1081 3.76 .62    1 4 
35. Easter 1078 3.54 .97    1 4 
28. Ied'l Fitr    335 3.96 .29 1 4 
29. Ied'l Adha    334 3.96 .30 1 4 
Valid N (listwise) 1055   304     
 
Based on the answer categories of a 7-point scale (never, only on feast days, at 
least once a month, once a week, more than once a week, once a day, and 
                                                          
33  Circumcision or “tuli” in Tagalog language is not only unique for Muslims in the 
Philippines. Non-Muslims also undergo circumcision. In fact, in the 2007 study by World 
Health Organization (WHO) and Joint United Nations Programme on HIV/AIDS (UNAIDS), 
the Philippines is included in the list of countries where circumcision is widely and almost 
universally practiced for non-religious reasons (WHO & UNAIDS, 2007, p.10). 
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several times a day), Christians (mean=6.21) pray more (at least once a day) 
than Muslims (mean=5.77) who do it more than once a week (see Table 4.5).  
Abdul, a Maguindanaon Muslim studying at a Catholic university in 
Cotabato City, observes that praying occurs before the class starts in a Catholic 
school: “When the teacher enters, everybody stands up and someone leads the 
prayers. Sometimes, a Muslim student leads, depending on who the instructor 
asks… If a Christian leads the prayer, then you [Muslim] just say your own 
prayer.” Muslim informants recognize the importance of praying five times a 
day (one of the pillars of their faith). However, many Muslim informants could 
hardly keep up with this obligation. Azizah, Amina, and Aliah all admit that 
they often miss their five-times-a-day prayer. Azizah, a Maranao Muslim, says 
that studying in a city induces the tendency for Muslim girls to become less 
Islamic. In her own observation: “Yes, that’s the tendency… In terms of 
wearing veil, women let it fall off. They wear it, but not in the proper way. And 
with regards to praying, sometimes they miss the prayer.” Muhammad, a 
Maguindanaon Muslim recalls: “From that time, I started to memorize and read 
prayers. Then, I would pray every Friday. We were required to pray five times a 
day. I started doing that when I graduated high school… Because there are so 
many things to memorize and without knowing the meaning, it was difficult to 
memorize them. [Well], it would be easy if you know the meaning, then your 
thoughts could be logical. From fourth year [high school at a Catholic school in 
Mindanao] until now [fourth year college at UP-Diliman], I find it hard to 
follow the five times prayer a day because of studies.”  
On attending religious services and reading the Sacred Writing, both 
Christians and Muslims practice those more than once a month, but not once a 
week. Christians (mean=3.96) attend religious services slightly more than 
Muslims (mean=3.85), while Muslims (mean=3.94) read the Sacred Writing 
more than Christians (mean=3.50).  
In the interviews, several informants mention that they participate, to a 
certain extent, in some religious rituals. For example, Luis, a Tagalog Christian, 
confesses that he is a practicing Catholic who follows religious traditions, but he 
is not a devout one. He reads the Bible, but he is unlike his relatives who read it 
everyday. Amina, a Maguindanaon Muslim, acknowledges that she reads the 
Koran. She discloses: “Well, I don’t know how to read the Koran. Or I am not 
very good at reading the Koran. But I know the prayers. Have you seen Muslims 
pray? We read a lot of Arabic prayers. I know a lot of those. But if you let me 
read the Koran, I am not that good. Some parts, I do not know.” When asked 
how religion helps her, Samira, a Maguindanaon Muslim, says: “The contents of 
the Holy Koran. Because every Friday, whenever the sermon is being delivered 
and it gets into your head, then you would realize the wrong things you do to 
your parents, friends, and fellowmen. That’s the time that you really realize 
everything.” 
- 151 - 
 
All of the religious rites of passage (baptism, marriage, and funeral) and 
collective rituals (Christmas, Easter, Ied’l Fitr, and Ied’l Adha) are being 
observed for religious reasons (mean scores are more than 3 and close to score 
of 4), except for male circumcision which barely exceeds 3. Muslims undergo 
circumcision for mostly non-religious reasons. While Muslims practice male 
circumcision for religious reasons, it is an almost universal practice in the 
Philippines independent of religion, with 90 percent of the male population 
being circumcised (WHO, 2007, p.8).  
For Christians, the religious rites and rituals such as wedding, baptism, 
and funeral, are normally highlighted by a Holy Mass. The observance of these 
Christian religious rites invoke and strengthen social relations and solidarity 
among members. Maria, a Visayan Christian, admits: “I am not that religious, 
but I do attend Christian rites because I am a member. I feel it is my obligation 
to join them… Like the mass or baptism.” There are festivities and holidays 
associated with certain religions such as Christmas for Christians and Ramadan 
for Muslims that cannot be ignored by members of the outgroup. For instance, 
having a Christmas party in the month of December is usually part of the school 
agenda in many universities. As a Maranao Muslim who is active in school 
activities, Aliah shares her experience about Christmas party. “When a class 
Christmas party is held, everyone is obliged to attend. So we have to bring gifts 
and participate in the exchanging of gifts. Although we attend the party, we 
attend with limitation. For example, we don’t participate in Christmas caroling.”  
For the Muslim minority, it is through religious rites and rituals that 
they are able to express their faith in the midst of a widely celebrated Christian 
majority’s holidays. For example, Aliah who spent her first year of studies in 
Iligan City, a non-Muslim area, reveals: “I was so young when I learned and 
started to fast. It was Christmas when I was fasting that time [of Muharram]. I 
didn’t break my fasting just to join them in their eating. For me, I became more 
of a Muslim, that, wherever I may be, I can express it [faith].” Muslims are now 
able to participate widely in their important religious rites and rituals (e.g. Ied’l 
Fitr and Ied’l Adha) because they were declared as public holidays by law. For 
example, the public observance of Eid’l Fitr was made into law by Republic Act 
9177 in 2002 and Eid’l Adha by Republic Act 9849 in 2009.  
  
4.2.1.3 Friends by religion (in-group and out-group) 
The quantity of in-group and out-group friends can shed light on the extent of 
identification people have with their own religious group. Thus, respondents 
were asked, “How many of your close friends are Muslims or Christians?” The 
response categories range from a 5-point scale (1=none; 2=some; 3=relatively 
many; 4=almost all; and 5=all). We combined the Catholics and Christians as 
one group as opposed to the Muslim group (see Appendix 4A.1). 
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4.2.1.4 Membership in religious organizations and extent of participation in the 
organizations 
Respondents were asked, “Are you a member or supporter of any religious 
organization?” There are three response categories, namely, 1=No, 2=Yes I am a 
supporter only, and 3=Yes I am a member. Having less responses on being 
supporters, we combined them with being members of religious organizations 
(see Appendix 4A. 2A). If respondents indicated that they are supporters or 
members, they were to state how often they participated in the activities of the 
religious organization in the past year. The response categories are 1=Never, 
2=Only on special days, 3=At least once a month, 4=Once a week, and 5=More 
than once a week (see Appendix 4A.2B). 
 
4.2.1.5 Ethnic ceremonies 
Five items consist of the variable on ethnic ceremonies. The ceremonies concern 
birth, marriage, moving house, illness, and wake or funeral. There were 
originally four response categories to choose from, namely, 1= No knowledge, 
2= Not participating including family, 3=Not participating excluding family, and 
4=Participating. At first, we thought of highlighting the role of the family in the 
non-participation in these ceremonies. In the end, it would be parsimonious to 
combine the second and third categories, thus the three new response categories 
are 1=no knowledge, 2=not participating, and 3=participating (see Appendix 
4A.3). The Chronbach’s alpha for the five items is .80. 
 
4.2.1.6 Ethnic language use 
Respondents were asked what language they speak in six situations (at home, in 
big family gatherings, in the university, with close friends, in your community of 
residence, and in dealing with government offices). The response categories 
originally were 1=Tagalog, 2=One’s ethnic language other than Tagalog, and 
3=Other language. They were recoded into dichotomous form (1=Ethnic 
language, and 0=Not ethnic language). Then, the number of times in which the 
respondents used their ethnic language in the six situations was counted (see 
Appendix 4A.4). The reliability coefficient for the six items is .84, an acceptable 
measure of internal consistency. 
 
4.2.1.7 In-group friends by ethnicity 
Respondents answered how many of their close friends belong to the 12 listed 
ethnic groups, namely, Bicolano, Cebuano, Chinese, Ilocano, Ilonggo, 
Maguindanao, Maranao, Tausug, Lumad, Tagalog, other Islamized groups, and 
other Christianized groups including Pangasinense. For each ethnic group, there 
are five response categories (1=None; 2=Some; 3=Relatively many; 4=Almost 
all; and 5=All). We only counted the in-group friends of the respondents (see 
Appendix 4A.5). 
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4.2.1.8 Membership in ethnic organizations and extent of participation in the 
organization 
The question seeks to know whether respondents are members or not, or only 
supporters, of certain ethnic organizations. We combined those who indicated 
yes, either being members and supporters (see Appendix 4A.6A). If they 
indicate yes, they proceed to answer this question: How frequently did you 
participate in the organization’s activities in the past year? Respondents have 
these answering categories, namely, 1=Never, 2=Only on special days, 3=At 
least once a month, 4=Once a week, and 5=More than once a week (see 
Appendix 4A.6B). 
 
4.2.2 Mean scores and intergroup differences  
To find out whether there are significant differences between Christians and 
Muslims in various aspects of religious identification, we conducted t-test 
comparing two means of independent samples, i.e. between Christians and 
Muslims.  
On various aspects of religious identification (see Table 4.6), there are 
notable differences between Christians and Muslims. Some differences are 
significant and some are not. For example, Christians (M=4.56; SD=1.08) 
perform religious practices slightly more frequently than Muslims (M=4.51; 
SD=1.40), but the difference is not significant. Christians (M=3.78; SD=.42) 
also participate more often in religious rites of passages than Muslims (M=3.35; 
SD=.72), and the difference in the participation is significant; t (375)=9.97, 
p=.00. On religious collective rituals however, Muslims (M=3.96; SD=.26) 
participate more often than Christians (M=3.66; SD=.70), and the difference is 
significant; t (1374)=-11.98, p=.00. When it comes to group friends, Muslims 
(M=3.89; SD=.80) have more in-group friends than Christians (M=3.88; 
SD=.70), but the difference is not significant. There is a significant difference 
though in out-group friends between Muslims (M=2.88; SD=.88) and Christians 
(M=1.90; SD=.79); t (489)=-18.20, p=.00. Membership in religious 
organizations and the extent of participation in the organization both have 
significant differences between Christians and Muslims. On membership, 
Muslims (M=.76; SD=.86) tend to join religious organizations more than 
Christians (M=.60; SD=.87), but the Christians (M=3.44; SD=1.28) who are 
members of religious organizations participate more frequently in activities than 
Muslims (M=3.09; SD=1.29); t (514)=2.87, p=.00. 
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Table 4.6 Summary of means of aspects of religious identification 
Religious 
identificati
on 
Christians Muslims  Mean Diff. 
(Christian as 
ref.) 
 
t-test 
 
df 
N Mean 
Std. 
Dev. N Mean 
Std. 
Dev. Min Max 
Religious 
practices 
1129 4.56 1.08 332 4.51 1.40 1.00 7.00 .05 .63 452 
Collective 
rituals 
1076 3.66 .70 333 3.96 .26 1.00 4.00 -.30 -11.98** 1374 
Rites of 
passage 
1072 3.78 .42 312 3.35 .72 1.00 4.00 .43 9.97** 375 
In-group 
friends 
1133 3.88 .70 333 3.89 .80 1.00 5.00 -.02 -.36 488 
Out-group 
friends 
1112 1.90 .79 326 2.88 .88 1.00 5.00 -.99 -18.20** 489 
Membersh
ip in org. 
1118 .60 .87 324 .76 .86 .00 2.00 -.16 -2.82** 1440 
Participati
on in org. 
357 3.44 1.28 159 3.09 1.29 1.00 5.00 .35 2.87** 514 
** Significance at .01 level 
 
The interviews reveal that some students join their in-group organizations for 
religious reasons. Abdul, a Maguindanaon Muslim, explains: “In Mindanao 
State University, and I don’t know why this is so, you need to have a strong faith. 
Maybe it’s because you live far from your families, and no one will save you 
except your prayers. Something like that. There are a lot of religious 
organizations, like the Catholic students organization (CSO)… And students are 
also joining other organizations.” When asked whether Christians have their 
own place to hang out in a university located in the Islamic City of Marawi, 
Abdul answers: “Yes they have. Every Sunday, after prayers, it’s their bonding 
time. Each ministry [Protestant organization], and I know one, the Ministry of 
Agape, they even have sports activities. But we [Muslims] are welcome if we 
want to join [the activities].” To show that Christians indeed participate more in 
religious organizations than Muslims, Angela who is a Tagalog Christian 
reveals: “We attend meetings every week… We also have the Ministry school 
where we are taught how to preach and where we read the Bible. We are trained 
in public speaking to preach in public. And for women, the one-on-one 
preaching is taught. We also have what is called public talk by an elder on recent 
issues. These meetings are twice a week, two hours for each meeting.”  
Many Muslim informants indicate that they are members of religious 
organizations in their respective universities such as MSU-IIT Muslim Student 
Association (MIMSA), Muslim Youth Religious Organization (MYRO) in 
Marawi City, UP Muslim Student Association (UPMSA) in Metro Manila, and 
Muslim Student Organization (MSO) in Cotabato City. However, most of them 
are not active in these religious organizations. Azizah, a member of MIMSA, 
explains: “Muslims just meet during programmes. Some of the members are 
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busy.” Amina, a Maguindanaon Muslim, discloses: “I became a member when I 
was a freshman, but I was not active… I just don’t feel interested sometimes 
[…] One time, I attended their meeting, and they all stared at me… Because of 
how I dress up [in fashionable jeans and without hijab]… I just feel that I don’t 
belong there [religious organization].” 
 
Table 4.7 Summary of means of aspects of ethnic identification 
 Christians 
 
Muslims 
  
Mean Diff 
(Christian 
as ref.) 
 
t-test 
 
df 
 N Mean 
Std.  
Dev. N Mean 
Std.  
Dev. Min Max 
Ethnic 
ceremonies 
1120 1.88 .60 327 2.00 .46 1.00 3.00 -.12 -3.84** 681 
Ethnic 
language use 
1055 3.88 2.11 296 2.55 1.53 .00 6.00 1.33 12.06** 643 
In-group 
friends 
1024 3.64 .91 304 3.73 .99 1.00 5.00 -.08 -1.39 1326 
Membership 
in org. 
1104 .11 .40 320 .23 .55 .00 2.00 -.12 -3.62** 421 
Participation 
in an 
organization 
87 2.25 1.19 55 2.40 .93 1.00 5.00 -.15 -.78 140 
** Significance at .01 level 
 
On the aspect of ethnic identification (see Table 4.7), Muslims post higher mean 
scores than Christians in ethnic ceremonies, in-group friends, membership in 
ethnic organizations, and participation in those organizations. In ethnic language 
use, meanwhile, Christians (M=3.88; SD=2.11) score higher than Muslims 
(M=2.55; SD=1.53). The latter finding is because Tagalog language is the 
mother tongue of most Christian respondents in Metro Manila and one of the 
official languages of the Philippines. The observed difference in the ethnic 
language use between Christians and Muslims is significant; t (12.06)=-3.84, 
p=00. Also, there is significant difference in the mean scores of Christians 
(M=1.88; SD=.60) and Muslims (M=2.00; SD=.46) in ethnic ceremonies; t 
(681)=-3.84, p=.00. Another significant difference is found in the membership 
in ethnic organizations, with more Muslims (M=.23; SD=.55) than Christians 
(M=.11; SD=.40) being at least supporters of ethnic organizations; t (421)=-3.62, 
p=.00. Moreover, Muslims (M=2.40; SD=.93) tend to participate more in the 
activities of their organizations than Christians (M=2.25; SD=1.19), but the 
difference in the extent of their participation is not significant. Likewise in the 
number of in-group friends, there is no significant difference between Christians 
(M=3.64; SD=.91) and Muslims (M=3.73; SD=.99). 
 In the interviews with Muslims, particularly with Maranaos, there is an 
unmistakable sense of pride in their cultural (ethnic) practices and ceremonies 
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being ‘not colonized’ by the Spaniards and Americans. Amir and Aliah, both 
Maranao Muslims, share this pride in maintaining their distinct culture apart 
from the rest of the Philippines, especially in the very special event for Maranao 
families – the dowry in the wedding ceremony. Aliah, who experienced the 
wedding ceremony as a bride wearing a Maranao ethnic dress, describes the 
dowry paid to bride before and during the whole wedding ceremony. When 
asked how much usually the dowry is, she responds: “The highest dowry I’ve 
heard is from the mayors. It reaches more than a million [pesos] which also 
includes a land. There are also those that, aside from the one million pesos, it 
[dowry] includes a car like a Toyota Fortuner. That practice is like that 
especially if the girl owns a house built by her father, so the guy has to pay the 
equivalent or even higher than that [cost of the house]… The least that I know 
because I have relatives like that, around 50 thousand [pesos]. But it really 
depends on the status of the girl… like if it’s her first time, 200 thousand [pesos]. 
For example, the girl is legally divorced or a widow that made her a ‘second-
hand’ woman, then the amount is lesser than that. So it really depends on the 
girl’s status… If the girl has a PhD, it has to be big. I guess minimum of 500 
thousand [pesos]. So the status really matters a lot.” While the dowry offering to 
the bride’s family is important to Muslims, indigenous peoples, and some ethnic 
groups, Christian ethnic groups do not generally subscribe to dowry-giving. No 
Christian informants mention about the distinctiveness, if any, of the wedding 
ceremonies of their own ethnic groups. 
 The interviews indicate that the decision to make friends from the out-
group is informed by the commonly known and widely used stereotypes. 
Because of these stereotypes, they tend to have less out-group friends. Maria, a 
Visayan Christian, says: “I witness among my friends, not my close friends but 
only acquaintances or friends of friends, that they make remarks such as 
‘Muslim kasi eh! Let it be because they’re Muslims.’ […] For example, we have 
a Muslim classmate. When there is a reporting assignment in class, no one 
would want to be in the same group with Muslim students because of their 
attitude. It’s like Muslims are pre-judged when it comes to their attitude. ‘He’s 
ill-mannered because he’s Muslim.’ Something like that.”  
Muslims likewise have stereotypes for Christians, specifically the 
Visayans. As a Visayan Christian, Maria knows this and it discourages her from 
making friends with a person from a religious out-group. “Usually what I hear, 
‘Oh, here come the Bisayas! Bisaya! Bisaya!’ They would taunt. Bisaya is a 
term they use to refer to all Christians, the pork-eaters… So, that is their term 
[for us].” As we know, the Visayans are just one of the Christian ethnic groups 
who migrated and settled in Mindanao. Their language and customs (e.g. eating 
pork) contrast vastly with the indigenous Muslim ethnic groups. The term 
Bisaya does not only unfairly single-out a certain Christian ethnic group, it also 
carries stereotypical and derogatory connotations such as those who are often 
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viewed as low-educated migrants and those who work as househelpers in the 
households of wealthy families. 
 
4.2.3 Analysis of variance (ANOVA)  
The bivariate analyses of the relationships between independent, control, and 
intermediary variables and contact avoidance were done through one-way 
ANOVA. This statistical test is used to compare three or more group means 
whether or not they differ from each other. There are two things to consider in 
this test. One is the variance of the group means or Mean Squares of Groups 
(MSG). The higher the variance in group means, the more likely that they differ 
from the population mean. Another one is the variance within each group or 
Mean Squares of Error (MSE). The F-value is the quotient of variance of group 
means (MSG) by variance within each group (MSE). This test assumes that the 
scores in each group is normally distributed and the variances in all groups are 
equal (te Grotenhuis & van der Weegen, 2009, p. 77). 
 To have a more or less normal distribution of responses, the response 
categories of independent and intermediary variables were reduced to fewer 
categories to avoid low (relative) frequencies. This was done without 
compromising the conceptual and meaningful measurements of the variables. 
Then, the ANOVA was run using SPSS. 
 In ANOVA tables (see Appendix 4B for complete output), particular 
interests are given to the values containing the Mean, N, F-stat, Sig. (p value 
at .05 level), Pearson’s r (linear relationship) or eta (deviation from linearity), 
linearity or deviation from linearity, and its corresponding F-stat and Sig. (p 
value). The F-stat is a value which tests a non-directional hypothesis where the 
group means differ from each other (te Grotenhuis & van der Weegen, 2009, 
p.73). Pearson’s r is “an accurate measure of the linear relationship between two 
variables” that are of interval-ratio data (Field, 2009, p.177). Eta however is a 
measure of non-linear relationship. Both measures indicate the strength and 
direction of the bivariate relationship. 
The succeeding ANOVA tables only indicate the Mean, N, and r/eta of 
those categories/variables that were found to be significant at .05 level. 
Therefore, variables with blank spaces yielded no significant results in ANOVA.  
Based on ANOVA results (see Table 4.8), there are statistically 
significant differences on the contact avoidance between ethnic groups [F(11, 
1338)=5.43, p=.00] and also ethno-religious groups [F(11, 1332)=5.30, p=.00]. 
The measure of association in this case is eta (.21) which shows positive 
relationships between ethnic self-categorization and contact avoidance, and 
between ethno-religious categorization and contact avoidance.  
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Table 4.8 ANOVA results between categories of ethno-religious identification 
and contact avoidance  
Self- categorization 
Contact avoidance 
Mean N eta 
Religious self-categorization    
Ethnic self-categorization .79 1350 .21 
Ethno-religious categorization .79 1334 .21 
Aspects of ethno-religious  
categorization 
Contact avoidance 
Christians Muslims 
Mean N r Mean N r 
Participation in religious practices  .81 1087 .08 .68 322 .20 
Friends by ethnicity (in-group)    .70 293 .19 
Participation in ethnic 
organization’s activities 
   .88 52 .42 
 
 Mean N eta Mean N eta 
Participation in collective rituals    .70 323 .20 
Participation in rites of passage    .71 304 .12 
Friends by religion (In-group) .81 1090 .11 .71 323 .17 
Friends by religion (Out-group) .81 1072 .11 .72 316 .35 
Membership in religious 
organization 
.80 1077 .08 .72 314 .15 
Participation in religious 
organization 
      
Participation in ethnic ceremony       
Ethnic language use .81 1011 .18    
Membership in ethnic organization       
 
On various aspects of ethno-religious identification, participation in religious 
practices by Christians [F(4, 1015)=2.14, p=.07] and Muslims [F(4, 287)=2.99, 
p=.02] have a positive relationship with contact avoidance. Positive 
relationships mean that the independent and/or intermediate variables increase 
the likelihood of contact avoidance. In this case, Muslims (r=.20) who 
participate in religious practices show stronger contact avoidance than Christians 
(r=.08) who also observe similar practices. It is only with Muslims where 
participation in religious collective rituals (eta=.20) and rites of passage 
(eta=.12) have a significant relationship with contact avoidance. Both in-group 
and out-group friends by religion reveal significant differences for Christians 
and Muslims. Having in-group and out-group friends by religion has both 
positive correlations with contact avoidance for Christians and Muslims. For 
Christians (eta=.09), having more in-group (eta=.11) and out-group (eta=.11) 
friends reinforces contact avoidance towards out-groups. Similarly, for Muslims 
(r=-.26), having more in-group (eta=.17) and out-group (eta=.35) friends induces 
contact avoidance towards out-groups. On membership in religious 
organizations, it has a significant positive relationship with contact avoidance 
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for both Christians (eta=.08) and Muslims (eta=.16). When it comes to ethnic 
language use, only Christians (eta=.18) show a significant positive effect by 
ethnic language use on contact avoidance. Having more in-group friends by 
ethnicity makes Muslims (r=.19) more likely to avoid contact with out-groups. 
Moreover, only the result on Muslims (r=.42) reveal that there is a significant 
relationship between participation in an ethnic organization and contact 
avoidance. 
 
4.3. Social position  
The control variables are the social categories of the respondents such as gender, 
household income, parental education, parental occupation, recent migration, 
and type of marriage. 
 
4.3.1. Construction of measurements 
The following are short descriptions of the measurements used for the control 
variables. 
 
Gender 
Respondents were asked, “What is your sex?” Either male or female are the two 
response categories for this question (see Appendix 4A.7). 
 
Parental social class (household income) 
Respondents were asked to estimate the monthly gross income of all those 
earning in their households. Originally, there were eight (8) response categories. 
After determining the poverty threshold which is estimated to be at Php 7,017 
per month for a family of five members in 2009 (National Coordination 
Statistical Board, 2009), the categories were reduced to four (4) to somewhat 
correspond to the social classes (low= Under PhP7,500; Lower 
middle=Php7,500-19999; Upper middle=PhP20,000-44,999; and High 
(Php45,000 and higher). The poverty threshold is clearly in the low class, and 
the starting point of lower middle class (Php7,500) was pegged higher than the 
poverty threshold (see Appendix 4A.9).Father’s and mother’s education 
The question is, “What is the highest educational attainment of you parents?” 
Similar response categories (1=No formal education; 2=Pre-school; 
3=Elementary; 4=Secondary; 5=Vocational; 6=Tertiary; and 7=Post-graduate) 
were used to determine the educational attainment of the respondent’s father and 
mother. The response categories are treated as interval-ratio and are simplified 
into four categories, namely, 1=No formal education, 2=Pre-school and 
elementary, 3=Secondary and vocation, 4=Tertiary and post-graduate (see 
Appendix 4A.10). 
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Father’s and mother’s occupation 
The respondents selected the corresponding occupation by their father and 
mother. The occupations were enumerated as follows; officials/executives, 
professionals, technicians, clerks, service workers, farmers, traders, machine 
operators, unskilled workers, and special occupations We reduced the 
occupations into five categories, namely, 1=Manual workers and traders, 
2=Agricultural workers, 3=Service sector workers, 4=Professionals, and 5= 
Officials and executives (See Appendix 4A.11). 
 
Recent migration 
The question was on the length of stay in the current residence of respondents. 
Originally there were four response categories (1=Less than one year; 2=One to 
two years; 3=Two to three years; and 4=More than three years). There were very 
few responses in the first response category so we decided to combine it with the 
second one. Thus, the three categories are 1=Less than two years, 2=Two to 
three years, and 3=More than three years (see Appendix 4A.8). 
 
Type of parental marriage (homogamy) 
The religion of respondents’ parents was sought in the question, “To what 
religion do you consider your father and mother to belong to?” Because of the 
focus of the present study, only Islam and Christianity (including Catholicism) 
were considered in the analyses. Homogamous marriage is a marriage between a 
man and a woman of the same religion. In terms of percentages, Christians (94.9 
percent) tend to observe homogamous marriage more than Muslims (88.3 
percent). Overall, 93.42 percent of parents’ marriages are homogamous (see 
Appendix 4A.12). 
 
4.3.2 Mean scores and intergroup differences 
To determine the significant differences between Christians and Muslims on the 
control variables, t-test was conducted.  
 
Table 4.9 Summary of means of control variables 
 Christians  Muslims  Mean Diff. 
(Christian 
as ref.) 
t-test df 
 N Mean 
Std. 
Dev. N Mean 
Std. 
Dev. Min Max 
Household 
income 
1137 2.07 .83 305 1.83 .81 1.00 3.00 .24 4.44** 1440 
Father’s 
education 
1116 3.56 .60 324 3.50 .74 1.00 4.00 .06 1.43 454 
Mother’s 
education 
1126 3.65 .56 326 3.45 .79 1.00 4.00 .20 4.39** 426 
Recent 
migration 
1139 2.61 .73 339 2.61 .70 1.00 3.00 -.003 -.06 1476 
** Significance at .01 level 
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Between Christians and Muslims in Table 4.9, there are significant 
differences in the household income; t (1440)=4.44, p=.00), and mother’s 
education; t (426)=4.39, p=.00. In both variables, Christians have higher levels 
of household income (Mean difference=.24) and mother’s education (Mean 
difference=.20) than Muslims. 
 
4.3.3 Analysis of variance (ANOVA) 
We conducted ANOVA to find out whether there are significant relationships 
between each control variable and contact avoidance. Only those with figures 
yield significant results. 
 
Table 4.10 Summary of ANOVA findings between control variables and contact 
avoidance  
Variable 
Contact avoidance 
Christians Muslims 
 Mean N  eta Mean N eta 
Control variables       
Gender    .69 330 .15 
Father’s occupation .86 765 .19    
Mother’s occupation .83 647 .13    
Homogamy marriage       
 Mean N r Mean N r 
Household income       
Father’s education .81 1076 -.06    
Mother’s education       
Recent migration       
 
The ANOVA results show that gender has a positive relationship (eta=.15) with 
contact avoidance among Muslims (see Table 4.10). However, for Christians, 
there are significant relationships between contact avoidance and three other 
variables (father’s education and occupation, and mother’s occupation). The 
father’s education (r=-.06) has a negative correlation with contact avoidance, 
while both father’s (eta=.19) and mother’s occupation (eta=.13) have positive 
correlations. It means that Christians are less likely to do contact avoidance if 
their father’s education is high. Interestingly, certain occupations by Christian 
fathers and mothers increase the likelihood of contact avoidance. 
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4.4 Intermediate determinants  
This research followed the prescribed three-stage procedure of factor analysis 
(national level which includes both Christians and Muslims, group or 
denominational level, and back to national). Seven (7) intermediate variables 
underwent factor analysis for data reduction purposes and verification of latent 
and conceptual variables (see Appendix 4A for the results of these factors 
analyses). These seven variables were perceived group threat, SDO, 
religiocentrism, religious plurality, fundamentalism, salience of identity, and one 
aspect of pakikiramdam (source of information). The means of other 
intermediate variables, such as quality and quantity of contacts, out-group 
distrust, memory of violence, direct and indirect experiences of violence, and 
two aspects of pakikiramdam (integration and situation), were computed for 
their descriptives (see Appendix 4A). 
 
4.4.1 Construction of measurements 
The description of the measurements of the intermediate determinants are 
provided here. 
 
4.4.1.1 Perceived group threat 
Twelve (12) items summarize the group threat in political, economic, and socio-
cultural arenas as perceived by the students. The response categories are as 
follows: 1=Totally disagree; 2=Disagree; 3=Neither disagree nor agree; 
4=Agree; 5=Totally agree. The factor analysis of the 12-item perceived group 
threat resulted to two (2) factors. Nine (9) items which describe socio-cultural 
group threat loaded into one factor, while two political and one economic items 
loaded in a separate factor (see Appendix 4A.13 for the factor pattern matrix of 
these items). Due to high factor correlation (.61) of the two factors, it was logical 
to merge the two factors into one. With one merged factor, the 12-item 
perceived group threat has a high reliability coefficient (Cronbach’s α =.90).  
 
4.4.1.2 Social dominance orientation (SDO)  
From the SDO scale of 16 items which could conceptually be divided into two 
factors (dominance and equality orientations), the factor analysis revealed 
surprisingly three factors (one factor for equality items and two factors for 
dominance items). Out of the 16 items (see Appendix 4A.14 for the factor 
loading of the items), two items (q.90 – Some groups of people are simply 
inferior to other groups, and q.105 – No one group should dominate in society) 
were removed for having low communality (h
2
=.170 and h
2
=.121). Then, factor 
analysis was forced to produce two factors since we expected two factors 
(dominance and equality orientations). The results equally divided the remaining 
14 items into dominance orientation and equality orientation. The Chronbach’s 
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alpha of the scale for both factors is acceptable with at least .77 for both 
Christians and Muslims.  
 
4.4.1.3 Religiocentrism  
Both Christians and Muslims each have a similar six-item religiocentrism scale. 
Conceptually, the six items could be divided into positive in-group and negative 
out-group dimensions. Factor analysis indeed confirmed the existence of the two 
factors in the religiocentrism scale (see Appendix 4A.15 for the factor analysis 
result). The reliability coefficients range from α=.64 to α=.74 for the three item-
scales for both Christians and Muslims.   
 
4.4.1.4 Attitudes towards religious plurality 
The factor analysis of the 12-item measurement on attitudes towards religious 
plurality underwent a rigorous process. At first, three factors emerged in the 
factor analysis at the national level. One item, q.71 – In religious traditions, 
different aspects of God are revealed, was removed due to low communality 
(h
2
=.14) and did not load in any of the three factors. In the second stage, 
Christians and Muslims’ outputs differed on the factor loadings of items (q.72 – 
All religions are equally valid ways to ultimate truth, and q. 81 – At the deepest 
level, all religions are the same) so these were also removed from the analysis. 
Then, back to the national level without the three items (q71, q72, and q81), four 
items loaded into one factor (i.e. monism) and five items converged into a 
separate factor (i.e. pluralism). It was similar when the same items were loaded 
for both Christians and Muslims in the group level (see Appendix 4A.16 for the 
factor pattern matrix). The reliability analysis of the two factors yielded 
acceptable Cronbach’s α ranging from α=.67 to α=.80 for Christians and 
Muslims.  
 
4.4.1.5 Fundamentalism 
The fundamentalism scale originally consisted of eight (8) items. In the first 
stage of factor analysis, one item that was reverse coded (q.63 – I think that the 
Sacred Writing should be taken literally, as they are written) and was alone in 
one factor. Another item which was also reverse coded (q.64 – The meanings of 
the Sacred Writing are open to change and interpretation) loaded into two 
factors. These two problematic items were deleted from further analysis. As 
proposed by Paul Williamson et al. (2010, p.724), q.60 – The Sacred Writing is 
NOT really the words of God, but the words of man, as a con-trait, was also 
reverse-scored. After discarding two items, another round of factor analysis with 
only six items resulted to non-loading of one item (q.65 – The Sacred Writing 
holds a deeper truth which can only be revealed by personal reflection) and was 
eventually discarded from the scale. Only five items consistently loaded into one 
factor in the analyses at the national level and group (Christians and Muslims) 
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level (see Appendix 4A.17 for the factor pattern matrix). The five (5) items are 
the Intratextual Fundamentalism Scale (IFS) proposed by Williamson et al. 
(2010). Respectable reliability coefficients were registered by the IFS for both 
groups; Christians (α=.83) and Muslims (α=.76).  
 
4.4.1.6 Out-group distrust 
The out-group distrust variable consists of five (5) items each for Christians and 
Muslims. Two items per group (q.174 – On the whole one can trust Muslims, 
and q.178 – On the whole one can rely on Muslims, for Christians; q.175 – On 
the whole one can rely on Christians, and q.177- On the whole one can trust 
Christians, for Muslims) were reverse-coded to express out-group distrust (see 
Appendix 4A.18). We computed and summed the means of the five items with 
the five-point scale response categories, from 1=Totally disagree to 5=Totally 
agree. The Cronbach’s alphas are .74 for Christians and .62 for Muslims. 
 
4.4.1.7 Salience of identity (religious and ethnic) 
We tested 10 items of salience of identity through factor analysis to see if they 
would load into two factors as expected, and if there would be items that needed 
to be discarded in the scale. The factor analysis resulted to all items distributed 
into two factors; five items on salience of religious identity and five items 
salience of ethnic identity (see Appendix 4A.19 for the factor pattern matrix of 
the items). The five-point scale response categories range from Totally disagree 
to Totally agree. The reliability test on the two factors (salience of religious 
identity and ethnic identity) yielded quite acceptable Cronbach’s α ranging 
from .86 to .89 from Christians and Muslims.  
 
4.4.1.8 Intergroup contact (quality and quantity) 
For both variables on the quality and quantity of intergroup contact, there was a 
response category which states Not applicable. It means that for each item, the 
respondents have no neighbors, no classmates, no boardmates, no close friends, 
and no relatives from the religious out-group. If the respondents chose this 
response category, their responses were treated as missing. Consequently, this 
reduced the number of Christian respondents, especially those in Metro Manila 
where there are very few Muslims with whom they could be in contact, to only 
584 (quality of contact) and 798 (quantity of contact).  
The measurement of quality of contact was derived from four (4) 
aspects of the respondents’ evaluation or rating of their contact (five-point scale 
from 1=Very negative to 5=Very positive), closeness (five-point scale from 
1=Not close at all to 5=Very close), equality (five-point scale from 1= Not equal 
at all to 5=Very equal), and cooperativeness (five-point scale from 1=Not 
cooperate at all to 5=Cooperate much) with their neighbors, classmates, 
boardmates, close friends, and relatives who belong to religious out-group. We 
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computed and summed the means of the four aspects (positiveness, closeness, 
equality, and cooperativeness) for neighbours, classmates, boardmates, close 
friends, and relatives (see Appendix 4A.20). Higher value means positive 
quality of contacts.  
For the quantity of contact, the question is, “How often did you have 
contact with (Christian or Muslim) as neighbours, classmates, boardmates, close 
friends, and relatives?” There are six choices for the response (1=Never; 2=At 
least once a month; 3=Once a week; 4=More than once a week; 5=Once a day; 
and 6=Several times a day). We computed and aggregated the means of the 
scores for neighbors, classmates, boardmates, close friends, and relatives (see 
Appendix 4A.21). 
 
4.4.1.9 Memories of violence, direct and indirect experiences of violence 
On the three related variables (memories of violence, direct, and indirect 
experiences of violence), the questions are answerable by Yes=1 or No=0. There 
are three items for memories of violence, five items in the direct experiences of 
violence, and four items in the indirect experiences of violence. In the direct 
experiences of violence, we included injuries and deaths of family members and 
relatives. The indirect experiences pertain to the injuries and deaths of 
neighbours and friends. We counted every yes response to each of the three 
variables, namely, memory of violence (see Appendix 4A.22), direct experience 
of violence (see Appendix 4A.23), and indirect experience of violence (see 
Appendix 4A. 24).  
 
4.4.1.10 Pakikiramdam  
There are three aspects of pakikiramdam in the questionnaire. The first aspect 
contains, at first, 13 items containing various sources of information for 
adjustment in school and community. These 13 items were subjected to factor 
analysis. In the first round at the national level, there were six factors that 
emerged and four items (q.247 – Employees (teachers, staff and administrators), 
q.252 – Barangay officials, q.253 – Members of own religious group, and q.257 
- Friends) had double loadings. After deleting the four items, the succeeding 
rounds of factor analysis resulted to double loading of three more items (q.249 – 
Boardmates/dormmates, q.251 – Bulletin boards, posters and streamers, and 
q.256 – Boardmates/dormmates). The remaining six (6) items which loaded into 
three (3) factors were labeled accordingly (community source of information, 
social source of information, and formal source of information). The response 
format in this aspect of pakikiramdam is a five-point scale (1=Never; 2=At least 
once; 3=A couple of times; 4=Every week; 5=Nearly everyday). The reliability 
analyses for the three factors yielded Cronbach’s alphas (αs) of .69 for 
community, .79 for social source, and .46 for formal source (see Appendix 
4A.25 for the factor pattern matrix and reliability analysis). The low 
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Chronbach’s alphas are due to the low number of items in each factor. The 
factor correlations of these three factors range from -.13 to .40. Thus, the three 
factors were retained as separate subscales of the first aspect of pakikiramdam. 
 The second aspect of pakikiramdam was the integration of respondents 
in three places in which they spend considerable time. The question is, “How 
easy or difficult was it to feel being part of (university, community, and 
church/mosque group)?” Originally, the five-point response categories ranged 
from 1=Very difficult to 5=Very easy. It was simplified into three, namely, 
1=Difficult, 2=Neither difficult nor easy, and 3=Easy. The means of each of the 
three items were computed (see Appendix 4A.26).  
The third aspect was measured by five statements describing certain 
situations and feelings which would generally evoke a sense of pakikiramdam. 
The five-point response categories range from 1=Totally disagree to 5=Totally 
agree. Like the second aspect, we simplified the response categories into three, 
namely, 1=Disagree, 2=Neither disagree nor agree, and 3=Agree. We computed 
the means for each of the five items (see Appendix 4A.27). 
 
4.4.2 Mean scores and intergroup differences 
In the 16 intermediate determinants in Table 4.11, there are observed significant 
differences between Christians and Muslims. 
Muslims had higher mean scores than Christians in all significant 
intermediate variables, except for one variable (religious pluralism). The biggest 
differences are found in quantity of contact (mean difference=1.82), religious 
monism (mean difference=1.09), in-group religiocentrism (mean 
difference=.93), memory of violence (mean difference=.67), salience of ethnic 
identity (mean difference=. 63), and direct experience of violence (mean 
difference=.61). Because of the conflict in Mindanao, it is not surprising that 
Muslims have more memories of violence and direct experiences of violence 
than Christians. Muslims are expected to have frequent contacts with Christians 
because of the predominance of the Christian population in the country.  
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Table 4.11 Summary of Means of Intermediate determinants 
Intermediate 
determinants 
Christians Muslims Mean Diff. 
(Christian 
as ref.) 
 
 
t-test 
 
 
df  
N Mean 
Std. 
Dev. N Mean 
Std. 
Dev. 
Perceived group 
threat 
1140 2.44 .67 338 2.87 .69 -.43 -10.41** 1476 
SDO_dominance 1141 2.34 .64 338 2.55 .70 -.21 -4.96** 514 
SDO_equality 1142 4.31 .49 340 4.27 .58 .04 1.11 494 
Religiocentrism 
in-group 
1086 3.44 .81 335 4.37 .61 -.93 -22.45** 733 
Religiocentrism 
out-group 
1089 2.66 .72 332 2.87 .75 -.21 -4.61** 1419 
Religious monism 1138 2.77 .80 333 3.86 .75 -1.09 -22.05** 1469 
Religious 
pluralism 
1138 3.51 .69 305 3.35 .71 .16 3.55** 1441 
Fundamentalism 1140 3.92 .82 336 4.39 .65 -.46 -10.82** 678 
Out-group 
distrust 
1134 2.75 .58 335 2.72 .60 .03 .83 1467 
Salience of ethnic 
identity 
1137 3.49 .73 328 4.12 .65 -.63 -15.00** 590 
Salience of 
religious identity 
1135 4.18 .73 339 4.58 .56 -.40 -10.72** 721 
Quality of contact 584 3.93 .53 256 4.02 .52 -.09 -2.26* 838 
Quantity of 
contact 
798 2.92 1.77 324 4.74 1.13 -1.82 -20.55** 918 
Memory of 
violence 
1113 .62 .90 315 1.29 1.07 -.67 -10.16** 449 
Direct experience 
of violence 
1135 .15 .60 329 .76 1.26 -.61 -8.58** 371 
Indirect 
experience 
violence 
1136 .24 .66 330 .58 1.01 -.35 -5.87** 413 
Pakikiramdam 
community  
1134 3.11 1.11 329 3.47 1.07 -.36 -5.20** 1461 
Pakikiramdam 
univ. social 
1135 4.30 .87 335 4.34 .83 -.05 -.86 1468 
Pakikiramdam 
univ. formal 
1136 2.63 .85 331 2.75 .82 -.12 -2.36* 1465 
Pakikiramdam 
integration 
1137 3.36 .73 335 3.40 .74 -.04 -.86 1470 
Pakikiramdam 
situation 
1142 3.73 .50 337 3.72 .53 .01 .45 1477 
** Significance at .01 level;  *Significance at .05 level 
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4.4.3 Analysis of variance (ANOVA) 
The ANOVA results show that for both Christians and Muslims, there are 
several intermediate determinants which are correlated with contact avoidance. 
In Table 4.12, perceived group threat, SDO dominance, quality of contact, out-
group religiocentrism, fundamentalism, and out-group distrust have significant 
relationship with contact avoidance. Perceived group threat has positive 
correlation [Christians (r=.33 and Muslims (r=.30)] with contact avoidance. The 
same positive association, although weak, is posted by SDO dominance 
[Christians (r=.17 and Muslims (r=.13)], out-group religiocentrism [Christians 
(r=.26 and Muslims (r=.18)], and intratextual fundamentalism [Christians (r=.16 
and Muslims (r=.14)]. In these five intermediate determinants, Christians always 
register a higher r compared to Muslims. That means the strength of the 
correlation of these measures on contact avoidance is greater on Christians than 
Muslims. The determinant with the greatest correlation apparently is registered 
by out-group distrust [Christians (r=.36 and Muslims (r=.33)]. Again here, 
Christians have a positive correlation coefficient that is higher than Muslims. 
The only common variable for Christians and Muslims with a negative 
significant effect on contact avoidance is the quality of contact ([Christians (r=-
.23 and Muslims (r=-.30)]. Thus, the quality of contact lessens the likelihood of 
contact avoidance between Christians and Muslims.  
In Table 4.12, perceived group threat, SDO dominance, quality of 
contact, out-group religiocentrism, fundamentalism, and out-group distrust have 
significant relationship with contact avoidance. Perceived group threat has 
positive correlation [Christians (r=.33 and Muslims (r=.30)] with contact 
avoidance. The same positive association, although weak, is posted by SDO 
dominance [Christians (r=.17 and Muslims (r=.13)], out-group religiocentrism 
[Christians (r=.26 and Muslims (r=.18)], and intratextual fundamentalism 
[Christians (r=.16 and Muslims (r=.14)]. In these five intermediate determinants, 
Christians always register a higher r compared to Muslims. That means the 
strength of the correlation of these measures on contact avoidance is greater on 
Christians than Muslims. The determinant with the greatest correlation 
apparently is registered by out-group distrust [Christians (r=.36 and Muslims 
(r=.33)]. Again here, Christians have a positive correlation coefficient that is 
higher than Muslims. The only common variable for Christians and Muslims 
with a negative significant effect on contact avoidance is the quality of contact 
([Christians (r=-.23 and Muslims (r=-.30)]. Thus, the quality of contact lessens 
the likelihood of contact avoidance between Christians and Muslims.  
 
- 169 - 
 
Table 4.12 Summary of ANOVA results between contact avoidance and 
intermediate determinants 
Intermediate Determinants 
Contact avoidance 
Christians Muslims 
Mean N r Mean N r 
Perceived group threat .81 1099 .33 .71 329 .30 
SDO dominance .81 1100 .17 .71 328 .13 
SDO equality    .70 330 -.18 
Religiocentrism (in-group) .79 1069 .14    
Religiocentrism (out-group) .79 1072 .26 .72 323 .18 
Monism .80 1097 .12    
Pluralism    .74 296 -.16 
Fundamentalism .81 1099 .16 .71 326 .14 
Out-group distrust .81 1094 .36 .71 327 .33 
Salience of ethnic identity .81 1095 .09    
Salience of religious identity .81 1093 .07    
Quantity of contact    .69 314 -.31 
Quality of contact .91 556 -.23 .67 251 -.30 
Memory of violence .98 424 .17    
Direct experience of violence       
Indirect experience of violence       
Pakikiramdam (source of 
information) 
      
Pakikiramdam (integration)       
Pakikiramdam (situation)       
 
Let us now turn to five (5) intermediate determinants which have significant 
correlations with contact avoidance by Christians. In-group religiocentrism 
(r=.14), monism (r=.12), memory of violence (r=.17), salience of ethnic identity 
(r=.09), and salience of religious identity (r=.07) turn out to have positive 
correlations with contact avoidance. Except for quality of contact, Christians 
have no other intermediate determinant that has a negative correlation with 
contact avoidance. 
 The Muslims however have three (3) intermediate determinants that 
have negative association with contact avoidance. These are quantity of contact 
(r=.31), SDO equality (r=-.18), and pluralism (r=-.18). These contribute to 
lessen contact avoidance towards out-groups. For Muslims, more contacts with 
Christians create the greatest negative association with their contact avoidance 
towards Christians.   
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4.5 Summary  
The analyses and tests used here for the univariate descriptives and bivariate 
relationships have achieved interesting and useful results for further analysis. 
For example, the Mokken scale analysis of contact avoidance revealed that the 
seven-item scale has somewhat similar cumulative pattern for both Christians 
and Muslims. The factor analyses on independent variables and intermediate 
determinants reduced the number of items and organized them in a way that is 
conceptually meaningful and comparable to Christians and Muslims. The 
independent samples t-test checked whether the observed differences between 
Christians and Muslims are significant or not. The one-way analysis of variance 
tested whether or not there is a significant relationship between contact 
avoidance and other variables for Christians and Muslims. It also provided 
information on whether the relationships of the variables are positive or negative 
on contact avoidance. 
The bivariate analyses found out that both Christians and Muslims who 
tend to avoid contact towards out-groups are those who identify more with their 
ethnicity and ethno-religious membership. They have more religious in-group 
and out-group friends, greater perceived group threat, social dominance 
orientation, out-group religiocentrism and distrust, and fundamentalist attitudes. 
They are also members of religious organizations and they participate in 
religious practices.  
The Christians who are likely to avoid contact with out-groups are those 
who have strong in-group religiocentrism, monistic attitudes, memories of 
violence, and salience of ethnic and religious identities. They also often use their 
ethnic language and are influenced by the social position of their parents 
(parental occupations). The general profile of the Muslims who are likely to 
avoid contact with out-groups are those who participate in religious collective 
rituals, rites of passage, and in the activities of ethnic organizations. They are 
females and have more ethnic in-group friends. 
However, the bivariate findings also point to social acceptance, which 
indicates less contact avoidance towards out-groups. Both Christians and 
Muslims who are likely to accept out-groups are those who have quality or 
positive contacts with them. For Christians, on one hand, their acceptance is 
correlated with their fathers’ education. For Muslims, on the other hand, their 
acceptance of out-groups is associated with their social equality orientation, 
pluralist attitudes, and quantity of contacts with them.  
 
 
 
 
 
- 171 - 
 
 
 
Chapter 5 
 
Results of multivariate regression analyses 
 
This chapter contains the theoretical models and hypotheses, procedures of 
analyses, and results of multivariate regression analyses. The first section 
presents a set of hypotheses derived from theoretical models explaining the 
relationships between contact avoidance and a number of independent variables 
and other determinants. The second section describes the procedures of 
regression analysis. The third section discusses the main findings of the 
regression analysis in relation to the set of hypotheses. The fourth section 
contains the summary of findings. The fifth section elaborates on these 
significant findings through the qualitative data from the in-depth interviews. 
The last section discusses the findings from a wider theoretical background. 
 
5.1 Theoretical models and hypotheses 
The phenomenon of intergroup contact avoidance as a dimension of ethnic 
exclusionism (Coenders et al., 2007) can be seen through general propositions of 
several theories. Realistic conflict theory posits that intergroup competition in a 
social conflict facilitates in-group cohesion and favouritism and out-group 
hostility and prejudice (Blalock, 1967; Coenders et al., 2004; Coser, 1956; 
LeVine & Campbell, 1972; Olzak, 1992; Savelkoul et al., 2011; Scheepers et al., 
2002
a
; Sherif, 1966). By pursuing conflicting interests, ethnic groups have 
competing claims over power, privileges, and scarce resources. 
However, social identity theory states that even without competitive 
conditions, ethnic groups can have discriminatory and exclusionist behaviour 
towards the out-group by merely categorizing themselves as the in-group (Tajfel 
et al., 1971). The theory elaborates on the in-group and out-group formation and 
explains the distinction between the two groups through the social processes of 
categorization, identification, and comparison (Tajfel, 1970). These social 
processes then provide a strong sense of belonging and positive feeling to a 
group (Tajfel & Turner, 1986; Billiet et al., 1996; Brewer, 1999; Capucao, 2010) 
and negative attitudes towards out-groups (Scheepers et al., 2002
a
; Schneider, 
2008; Savelkoul et al., 2011). Categorizing oneself into a group distinguishes the 
in-group from others, particularly the targets of out-group exclusionism.  
In this study, ethnicity and religion are the two bases for categorization, 
identification, and comparison of distinct groups. Collective identification is a 
categorical membership to a group based on ascribed characteristics such as 
ethnicity (Ashmore et al., 2004, p.81). Examining the multi-faceted ethnic 
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identity through social psychological and developmental perspectives, Phinney 
and Ong (2007, p.271) stress that ethnic identity is not merely a self-affiliation to, 
and knowledge of, one’s in-group, rather, it undergoes a process in which 
individual actions and choices are crucial elements of the process. Moreover, 
they find that ethnic identity, to a certain extent, combines personal and group 
identities (ibid.). 
To study differences across groups among young people, self-
categorization by ethnic groups is necessary, alongside other dimensions of 
ethnic identification, such as exploration, which seeks information and 
experiences meaningful to one’s identity (e.g. attending cultural events and 
ceremonies), behaviors (e.g. ethnic language use and association with members 
of the in-group), commitment and attachment (e.g. membership and 
participation in religious and ethnic rituals), values and beliefs, relationship 
between ethnic identity and national identity, among others (Phinney & Ong, 
2007, pp.272-273). The multidimensionality of ethnic identity and the lack of a 
single measure to encompass its complexity have motivated the inclusion of 
other dimensions to provide “a general orienting framework” (Phinney & Ong, 
2007, p.279) that guides this current study. Ethnic language, for example, and its 
positive and negative valuing are related with social identities of the users and 
their communities (Philips, 2004, p.477). The valuing and disparagement of 
some languages and their features are associated with the community who uses 
those languages (ibid.). Although referring to ethnic identification, the 
dimensions presented by Phinney and Ong (2007), such as exploration (e.g. 
attending rituals and ceremonies), behaviors (e.g. association with members of 
in-group), commitment and attachment, and values and beliefs, can also be 
employed to measure religious identification. For example, participation in 
religious practices, collective rituals, and rites of passages fall under the 
exploration dimension, and under the behavior dimension, the number of friends 
from religious in-group and out-group and ethnic language use. Previous studies 
elaborated on the multidimensionality of religious identification with several 
dimensions referring to practice and behavior, voluntary association, and 
communal involvement, among others (Lenski, 1963; Glock & Stark, 1968; 
Lazerwitz, 1973; Scheepers et al., 2002
b
). These dimensions complement the 
dimensions by Phinney and Ong (2007). They are essential in this study because 
there are findings indicating a significant effect on some dimensions of ethnic 
exclusionism, prejudice, or contact avoidance by religious self-categorization 
(Scheepers et al., 2002
b
) and attending religious services (Allport & Ross, 1967; 
Coenders et al., 2007).  
In the Philippines, an overlap of ethnic and religious categorizations 
exists, as there are ethnic groups that are either mainly Christians or Muslims 
(see Table 5.1). Thus, the combined ethno-religious categorization is relevant in 
this country. We expect that these ethno-religious groups have varying levels of 
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contact avoidance. Therefore, our first hypothesis is: H1) People who categorize 
themselves to belong to ethno-religious groups have significant differences in 
the levels of contact avoidance towards out-groups. 
Following the dimensions by Phinney and Ong (2007), namely, 
exploration, behaviours, and commitment and attachment, the more people 
identify with a certain ethno-religious group, the stronger desire for exploration, 
behaviours, and commitment and attachment they have for their respective 
groups. As a consequence of intergroup competition and social categorization, 
identification, and comparison, contact avoidance towards the out-group is 
expected. Hence, our first general set of hypotheses is: H2) People with stronger 
ethno-religious identification are more likely to avoid contact with out-groups. 
Specifically, those who participate 2a) more in religious practices; 2b) in 
collective rituals for religious reason;
34
 2c) in rites of passages for religious 
reason; 2d) those who have more friends from religious in-group; 2e) less 
friends from religious out-group; 2f) those who are members of religious 
organizations; 2g) those who participate often in their religious organizations; 
2h) in ethnic ceremonies; 2i) those who have more friends from ethnic in-group; 
2j) those who often use their ethnic language; 2k) those who are members of 
ethnic organizations, will likely avoid contact with out-groups. 
Ethnic group conflict theory proposes that intergroup competition at 
individual and contextual levels has varying effects on prejudice and ethnic 
exclusionism (Quillian, 1995; Scheepers et al., 2002
 a
; Schneider, 2008). 
Although there are studies that found significant effects of individual 
characteristics such as gender, types of work, levels of income and education on 
ethnic exclusionism and negative attitudes towards out-groups (Scheepers et al., 
2002
 a
; Coenders et al., 2007; Schneider, 2008), this study will have individual 
characteristics as control variables. One of our core propositions is that ethno-
religious identification overrides the effects of these individual characteristics. 
Studies found out that individual characteristics had little impact on prejudicial 
and antagonistic attitudes, and that the context of intergroup relations and 
competitive environment explained these attitudes (Quillian, 1995; Tolsma et al., 
2008). Following the rationale of our core proposition and the findings on the 
effect of individual characteristics, our third hypothesis goes; H3) The stronger 
people’s ethno-religious identification, the higher the level of contact avoidance, 
taking into account individual-level determinants such as gender, parental 
education and social class (household income and parental occupation), type of 
parental marriage, and recent migration. 
                                                          
34 In the study, we make a distinction between participating for religious reason and non-
religious reason (i.e. socio-cultural reason such as peer pressure and conformity to widely 
celebrated legal holidays) in collective rituals (e.g. Easter, Christmas and Ramadan) and rites 
of passages (e.g. baptism and marriage). 
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According to ethnic group conflict theory, in-group and out-group 
interpret objectively and subjectively the intergroup competition into actual and 
perceived competition (Coenders et al., 2007). Actual competition pertains to 
the institutional and objective aspect of competition while perceived competition 
is a subjective evaluation of competition (Scheepers et al., 2002; Coenders et al., 
2004; Schlueter and Scheepers, 2010). Bobo (1988) clarified the two “separate 
but close dimensions” of perceived competition and perceived threat (as cited in 
Coenders et al., 2004, p.14). He concluded that perceived threat arising from 
perceived competition is a direct determinant of ethnocentric reactions and 
negative attitudes towards minorities (Coenders et al., 2004; Savelkoul et al., 
2011). Additionally, perceived group threat is found to be a determinant of 
prejudicial attitudes (Quillian, 1995), anti-out-group attitudes (Schlueter and 
Scheepers, 2010), and social distance (Coenders et al., 2007). Thus, our fourth 
general set of hypotheses is; H4) The relationship between ethno-religious 
identification and contact avoidance can be explained by several determinants, 
such as; 4a) stronger perceived group threat will likely induce contact 
avoidance towards out-groups.                                 
Social dominance theory elaborates on the group-based hierarchical 
structure of society and the legitimacy of the existence of superior and inferior 
groups (Sidanius & Pratto, 1999). The persistence of the group-based 
hierarchies depends on two orientations prevailing in society, namely social 
dominance orientation and social equality orientation. It is expected that the 
superior and dominant in-group will justify its social dominance by way of 
contact avoidance with the inferior out-group, while the inferior and subordinate 
out-group will support the social equality of groups. Thus, 4b) strong social 
dominance orientation will likely increase contact avoidance, while 4c) strong 
social equality orientation will likely decrease contact avoidance towards out-
groups. 
Religiocentrism is a manifestation of simultaneously having positive 
attitudes towards one’s religious in-group and negative attitudes towards 
religious out-groups (Sterkens & Anthony, 2008). Although religiocentric 
people tend to be ethnocentric, religiocentrism and ethnocentrism are separate 
and distinct factors of attitudes (Ray & Doratis, 1971, p.178). Religiocentrism 
evokes the sentiments of exclusiveness, preferring one’s own religious group 
over others (ibid.). Thus, it is expected that, 4d) stronger ingroup and, 4e) out-
group religiocentrism will likely induce contact avoidance towards out-groups. 
Interpretation of one’s own and others’ religions, whether they are 
exclusive (i.e. monism – belief in the validity of one’s religion) or pluralistic (i.e. 
pluralism – belief in the universality, diversity, and commonality of religions), 
shapes people’s views and values towards the adherents of other religions 
(Anthony et al., 2015, p.117ff). Religious devoutness and pluralism influence 
the size of social networks of adherents and the quality of their networks 
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(Borgonovi, 2008, p.107). Thus, it is expected that, 4f) religious monism will 
induce contact avoidance, whereas 4g) religious pluralism will reduce contact 
avoidance towards out-group. 
Religious fundamentalism and prejudice, as studies show, are related 
(cf. Hood et al., 2009). Reacting to perceived threat on their absolute beliefs, 
fundamentalists may express their resistance in violent or non-violent forms 
(Paul Williamson et al., 2010). This study considers the non-violent reactions of 
fundamentalists through contact avoidance of out-groups. Thus, it is 
hypothesized that; 4h) strong fundamentalism will likely induce contact 
avoidance towards out-groups. 
Social identity theory and ethnic group conflict theory conceive the 
insight that the social processes of identification and contra-identification 
induces ethnic exclusionism (Coenders et al., 2007). Out-group distrust can be 
an expression of the negative attitudes derived from the social contra-
identification (Billiet et al., 1996). It is a separate phenomenon from in-group 
bias and favouritism (Brewer, 1999) which are the outcomes of social 
identification. Out-group distrust may be developed because the positive 
attitudes, such as admiration and trust, are attributed to in-group and withheld 
from out-group (ibid.). This study predicts that; 4i) out-group distrust will likely 
reinforce contact avoidance towards out-groups. 
Salience of identity, be it ethnic or religious, is more pronounced in the 
minority group than in the majority group (Phinney & Ong, 2007). It is expected 
that this difference in degree of social identification will affect attitudes towards 
the out-group, as proposed by social identity and realistic conflict theories. Thus, 
4j) salience of ethnic and, 4k) religious identity will likely induce contact 
avoidance towards out-groups. 
Another determinant which can explain contact avoidance is Allport’s 
(1954) contact hypothesis which postulates that contact reduces prejudice, 
negative atttitudes, and exclusionary feelings towards out-groups (McLaren, 
2003; Pettigrew & Tropp, 2006, Hewstone et al., 2006; Savelkoul, 2011). In-
group bias posits that groups have certain preferences for contact with out-
groups (Hagendoorn, 1995). Both quantity (Schlueter and Scheepers, 2010) and 
quality of intergroup contact (voluntary, positive, individualized, cooperative, 
and equal status) have been found to have effects on the attitudes towards out-
groups (Stephan et al., 2000). Similarly, this study expects that 4l) more frequent 
intergroup contacts, and 4m) more positive intergroup contacts (closeness, 
equality, and cooperativeness) will likely decrease contact avoidance towards 
out-groups.  
Memories and experiences of intergroup violence are important parts of 
people’s social identity (Sahdra & Ross, 2007). The tragedies and sufferings 
brought about by the violence and their commemorations strengthen the in-
group solidarity and bias, which will likely contribute to misunderstanding and 
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conflict between groups (ibid.). Thus, it is predicted that; 4n) more memories, 
4o) direct, and 4p) indirect experiences of violence will likely induce contact 
avoidance towards out-groups. 
Lastly, an indigenous Filipino concept, pakikiramdam (heightened 
awareness of self, others and situation) is related to a core value of Filipino 
psychology, kapwa or shared identity, which recognizes the unity of self and 
others (Enriquez, 1975; Mataragnon, 1988). Pakikiramdam is a pivotal 
interpersonal value which is accommodating and/or confrontative to others 
(Clemente et al., 2008). It is argued that Filipinos with their known collectivist 
culture and hospitability will use pakikiramdam to accommodate others, rather 
than confront them. We have formulated three aspects of pakikiramdam. The 
first aspect is on the frequency of contact with the sources of information 
necessary for adjustment and integration. In this aspect, it is predicted that 
pakikiramdam is operating when people approach more frequently, 4q) those in 
the community, 4r) those in social circle at the university, 4s) those with official 
function at the university, to get information. The second aspect is about the 
integration process. It is hypothesized that 4t) the more people feel that it is easy 
to adjust to their new environment, the less they will avoid contact with out-
groups. The third aspect deals with situations that might sharply trigger 
pakikiramdam and which will likely reduce contact avoidance; 4u) given certain 
situations, pakikiramdam operates to reduce contact avoidance. Overall, 
heightened pakikiramdam is more likely to reduce contact avoidance towards 
out-groups. 
 
5.2 Procedure of analyses 
In the previous chapter, religious and ethnic categorizations are combined to 
form ethno-religious categorization because there is a clear overlap between 
religion and ethnicity in the Philippines (see Table 5.1). Hence, it is computed 
into one set of dummy variables. To be included in the regression models, the 
different ethno-religious groups must have at least around 30 respondents. Three 
ethno-religious groups in the Philippines were given considerations to be 
included because their numbers are close to 30 respondents. For this ethno-
religious categorization variable, Cebuano Christians are chosen as the reference 
category because they are part of the religious majority and the second biggest 
ethno-religious group (see Table 5.1) which has substantial contacts with the 
other ethno-religious minority groups, particularly Muslim ethnic groups.  
The Christian ethnic groups consist of seven (7) major ethno-linguistic 
groups plus other Christian ethnic groups, comprising 77.61 percent of the total 
respondents. The Tagalog and Cebuano Christians are the two biggest ethno-
religious groups with 36.51 and 20.09 percent of the respondents, respectively. 
The Muslim ethnic groups consist of the three biggest ethno-linguistic groups 
(Maranao, Maguindanao, and Tausug) and the rest of the 13 Moro groups are 
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referred to as “other Muslims.” The Maranao Muslims are the largest among 
Muslim respondents and the third biggest ethno-religious group with 11.92 
percent of all respondents. Non-Christian respondents whose ethnic groups are 
mainly Christianized and non-Muslim respondents whose ethnic groups are 
mainly Islamized were excluded from the analysis (see Table 4.3), reducing the 
number of respondents to 1,334. This procedure of combining ethnic and 
religious identification or joint group memberships, as Brewer (1999, p.441) 
proposed, helps in “defining one’s in-group at the intersection of multiple 
category distinctions” to create a strong distinctiveness and exclusiveness in a 
setting with multiple group identities, beyond the simple in-group and out-group 
categorization.  
 
Table 5.1 Ethno-religious self-categorization and their means on contact 
avoidance 
Ethno-religious self categorization 
Contact avoidance 
N Percent Mean* 
Bicolano Christians 37 2.80 0.59 
Cebuano Christians 268 20.09 1.22 
Chinese Christians 28 2.10 1.18 
Ilocano Christians 49 3.67 0.88 
Ilonggo Christians 42 3.15 0.79 
Lumad/Indigenous Peoples Christians 23 1.72 1.00 
Tagalog Christians 487 36.51 0.52 
Others Christians 101 7.57 1.08 
Maguindanao Muslims 91 6.82 0.65 
Maranao Muslims 159 11.92 0.83 
Tausug Muslims 24 1.80 0.62 
Others Muslims 25 1.87 0.32 
Total/ Average 1334 100 0.79** 
 
F-Stat           5.30 
Sig.          .00 
Eta   0.21 
*From the seven contact roles, the higher the mean score, the more contact avoidance. The 
response categories (1=Totally accept; 2=Accept; 3=Neither accept nor avoid; 4=Avoid; 5=Totally 
avoid) were recoded into dichotomous (0=1,2,3 and 1=4,5).  
**The average mean of contact avoidance of the ethno-religious groups. 
 
With the seven contact roles, the average level of contact avoidance is at 0.79 
among the 12 ethno-religious groups. There is generally low contact avoidance 
towards out-groups in the seven contact roles. However, there are ethno-
religious groups that have a greater tendency than others to avoid contact with 
out-groups. In fact, six ethno-religious groups exceed the average level of 
contact avoidance (0.79), indicating that their contact avoidance is greater than 
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others. Four of these groups are Christian ethnic groups, namely Cebuanos, 
Chinese, Lumads, and others, whereas the only Muslim ethnic group that 
exceeds the average level of contact avoidance is Maranao Muslim with 0.83. 
With the score greater than one, the Cebuano Christians have the greatest 
tendency to avoid contact with religious out-groups. Together with Chinese, 
Lumads, and other Christian ethnic groups, they tend to do so with at least one 
of the seven contact roles, i.e. mayor. The “other Muslims” are the least willing 
to avoid contact with the out-groups. 
As stated in the previous chapter (Chapter 4), through the bivariate 
analyses (ANOVA), there are significant relationships between contact 
avoidance and other variables. Chapter 4 also sought to find out whether those 
relationships are linear or not. The multivariate regression analysis is used to 
determine “whether or not the initial (significant) relationship in the bivariate 
analyses is not the work of some other (confounding) variable(s)” (te Grotenhuis 
& van der Weegen, 2009, p.102). Variables which are non-linearly related to 
dependent variables are transformed into dichotomous variables or a set of 
dummy variables. 
In this study, regression analysis is used to test the theoretical 
relationships rather than to explore relationships among dependent (outcome) 
and independent variables and other determinants. It seeks “to find the linear 
combination of predictors that correlate maximally with the outcome variable” 
(Field, 2009, p.210). This analysis is able to incorporate multiple independent 
variables and predictors (x-scores) at interval and ratio levels. Nominal and 
categorical variables are converted into dichotomous or dummy variables. The 
selection and incorporation of predictors into regression models are based on 
past research and the theoretical importance of those predictors (ibid.). With 
regression analysis, there are four important assumptions, namely: the mean of 
errors or all the differences between the observed and predicted y-values 
(outcome variable) is 0; errors are independent or error values do not depend on 
other error values because dependence of errors on each other may signify non-
linearity; “all errors are assumed to be normally distributed in the population for 
all (combinations of) x-scores” because they may again indicate non-linearity; 
and lastly, homoscedasticity, which “means that the variance of the error is 
assumed to be equal for each combination of x-scores” (te Grotenhuis & van der 
Weegen, 2009, pp.116-117). The linearity of relationships between y (outcome 
variable) and x (predictors) was checked in the series of bivariate analyses 
through ANOVA in Chapter 4. (see Appendix 4B). 
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Four regression models are schematically presented here. 
 
   Model 1  Y = Ethno-religious self-categorizations 
   Model 2  Y = Model 1 + Religious + Ethnic (RE) identification variables 
   Model 3  Y = Model 2 (Only significant RE variables) + Control variables 
   Model 4  Y = Model 3 (Only significant control variables) + Intermediate 
determinants 
 
Model 1 features the variation in the levels of contact avoidance 
between ethno-religious groups and the reference category (Cebuano Christians). 
The significance level (p-value) is 0.05 and the test is two-tailed, but dummy 
variables use one-tailed test (te Grotenhuis & van der Weegen, 2009, p. 115). 
Thus, the significance level (p-value) of dummy variables in the outcome model 
is divided by two. 
In Model 2, explanatory variables (religious and ethnic identification) 
are incorporated into the model. The correlations between these variables are 
calculated to check multicollinearity. The result is that the correlation between 
Chinese Christians and participation in ethnic organization is too strong, so 
Chinese Christians are retained whereas participation in ethnic organization is 
dropped from the model. Another diagnostic test of multicollinearity is the 
variance inflation factor (VIF) which “indicates whether a predictor has a strong 
linear relationship with the other predictor(s)” (Field, 2009, p.224). If VIF 
reaches 10, then Myers (1990) suggests that it is a value of concern and worry 
(as cited in Fields, 2009, p.224). Among the independent and control variables 
and other determinants, no VIF value even exceeds two (2), which means that 
there is no other issue of multicollinearity (see Appendix 5.2). 
Starting from Model 2, the process of model trimming by backward 
method procedures undergoes a repetitive procedure by first putting all 
predictors in the model and then excluding non-significant variables, one at a 
time, that contribute non-significantly to the understanding of the model (R 
square) and with the lowest value based on t-test (for metric variables) or F-test 
(for a set dummy variables), until the remaining variables are only the 
significant ones (Field, 2009, p.213). In Model 2, all the dummy variables that 
turn out insignificant are put into F-test analysis (see Appendix 5.3 for model 
trimming process). If they turn out to have a higher F-value and to be significant 
in the test analysis, their reference category is changed from one extreme 
category to the other (e.g. from none to all in in-group friends; from not 
participating to participating for religious reasons in rites of passage; from no 
instance to more than three instances in ethnic language use). After changing 
the reference category, the set of dummy variables is put back into the model for 
another round of regression analyses. Indeed, the resulting analysis finds the 
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dummy variables with new reference category significant in the model and with 
higher F-value in the test analysis. 
In Model 3, all significant independent variables (religious and ethnic 
identification) in Model 2 are carried into the next model together with the 
control variables (individual characteristics). As in Model 2, similar model 
trimming procedure is conducted among control variables. After coming up with 
only significant control variables in the model, independent variables (religious 
and ethnic identification) which become insignificant are excluded in the next 
model. Hence, Model 4 starts with only significant independent and control 
variables and the set of intermediate determinants which are all treated as metric 
variables. In both Models 3 and 4, the correlations among these variables are 
checked again for multicollinearity through VIF (see Appendix 5.2). Similar 
trimming procedure in Models 2 and 3 is followed, which serves to make the 
model more parsimonious by excluding non-significant determinants. This time, 
the lowest t-value serves as the basis for exclusion of the variable(s) in the 
model.  
 
5.3 Empirical models  
The complete results of the multivariate regression analyses are presented in 
Appendix 5.1. What is described here is the final outcome model which contains 
only the significant variables in the multivariate regression analyses (see Table 
5.2). It is predicted that ethno-religious groups will exhibit significant 
differences on the levels of contact avoidance towards out-groups. Model 1 
shows these variations. With Cebuano Christians as the reference category, all 
Muslim ethnic groups and three Christian ethnic groups (Tagalog, Bicolano, and 
Ilonggo) have significant results, i.e., they differ significantly from the reference 
category. It is not surprising that all Muslim ethnic groups would have 
significant results. What is remarkable is that they exhibit less contact avoidance 
with a religious out-group than Cebuano Christians do. 
When other independent variables (indicating other dimensions of 
religious and ethnic identification) are incorporated into Model 2, there is 
generally a reduction of effects on contact avoidance by ethno-religious groups, 
except for Tagalog Christians that has the only significant difference among 
Christian ethnic groups against Cebuano Christians. Previously significant in 
Model 1, three ethno-religious groups (Bicolano Christians, Ilonggo Christians, 
and Tausug Muslims) post non-significant differences against Cebuano 
Christians (reference category). Together with the Tagalog Christians, three 
Muslim ethnic groups (Maguindanaon, Maranao, and other Muslims) have 
significant differences on contact avoidance when compared with Cebuano 
Christians.  
Still in Model 2, among the independent variables (ethno-religious 
identification), participation in religious practices (hypothesis 2a) and collective 
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rituals (2b), number of religious in-group (2d) and out-group friends (2e), 
membership in religious organization (2f), participation in religious organization 
(2g) and ethnic ceremonies (2h), and membership in ethnic organization (2k) do 
not reach significance. Only one religious identification [participation in rites of 
passage (e.g. baptism, marriage, funeral, and circumcision)], and two ethnic 
identification variables (number of ethnic in-group friends and number of given 
instances where ethnic language is used) have significant effects on contact 
avoidance. The observed effects corroborate our hypotheses 2c, 2i, and 2j. In 
hypothesis 2c, people participating in rites of passage for non-religious reasons 
show less contact avoidance than those participating for religious reasons. When 
one participates in rites of passage for religious reasons, it is an indication of 
strong religious identification. Hypothesis 2i states that those with some, 
relatively many, and almost all ethnic in-group friends are significantly less 
likely to do contact avoidance than those with all of their friends from their in-
group. In hypothesis 2j, people who use their ethnic language in one to three 
given instances and those who do not use it at all are less likely to avoid contact 
with out-groups than those who use their ethnic language in more than three 
given instances. When all of one’s friends are from the in-group and often use 
one’s ethnic language, they certainly indicate strong ethnic identification. The 
findings in Model 2 confirms our second hypothesis that the stronger the ethno-
religious identification (participation in rites of passage for religious reasons, all 
ethnic in-group friends, and more number of instances where ethnic language is 
used), the more likely it is to avoid contact with out-groups. 
 When control variables (individual characteristics) are included in 
Model 3, the significant difference between Maranao Muslims and Cebuano 
Christians on contact avoidance disappears. However, the Tagalog Christians, 
Maguindanaon Muslims, and other Muslims, as shown in Model 2, remain to 
have lower levels of contact avoidance in comparison with Cebuano Christians. 
Among the control variables, the only one with a significant result is the father’s 
occupation. Respondents whose fathers are agricultural workers are more 
inclined to avoid contact with out-groups than those whose fathers are manual 
laborers, service workers, professionals, and government executives. On the 
three significant independent variables in Model 2, their observed effects are still 
present in Model 3 with varying degrees of change. This finding supports our 
third hypothesis that even while taking into account control variables, ethno-
religious identification still has significant effect on contact avoidance. 
 In Model 4, the adjusted explained variance (adjusted R square) reaches 
0.27 when intermediate determinants are incorporated into the model. It means 
that Model 4 accounts for 30 percent of the variation in the data set. The 
adjusted R square jumps from .07 in Model 3 to .27 in Model 4. The effects of 
the intermediate determinants are varied with regard to their contact avoidance. 
Generally however, the observed differences are reduced among ethno-religious 
- 182 - 
 
groups. Surprisingly though, Chinese Christians register significant results and 
they are the only ones more likely to avoid contact with religious out-groups 
than Cebuano Christians. The other two ethno-religious groups with significant 
differences, the Tagalog and Ilonggo Christians, are less inclined to avoid 
contact with out-groups than Cebuano Christians. No Muslim ethnic groups post 
significant difference with Cebuano Christians on their contact avoidance 
towards out-groups. The inclusion of intermediate determinants, as shown in the 
reduced number of ethno-religious groups with significant differences, 
obviously reduces the differences among these groups and can be assessed to 
mediate these differences. 
Among the intermediate determinants included in Model 4, there are 
five (5) with significant effects on contact avoidance; perceived group threat 
(hypothesis 4a), out-group distrust (4i), fundamentalism (4h), quantity of contact 
(4l), and direct experience of violence (4o). In accordance with our set of 
hypotheses, the effects of perceived group threat (beta=.19), out-group distrust 
(beta=.29), and fundamentalism (beta=.17) are positive, whereas the effects of 
quantity of contact (beta=-.11) and, remarkably, direct experience of violence 
(beta=-.10) are negative. Other determinants such as social dominance 
orientation (4b), social equality orientation (4c), in-group religiocentrism (4d) 
and out-group religiocentrism (4e), religious monism (4f), religious pluralism 
(4g), salience of ethnic identity (4j), salience of religious identity (4k), quality of 
contact (hypothesis 4m), memories of violence (4n), indirect experiences of 
violence (4p), and all aspects of pakikiramdam (4q, 4r, 4s, 4t, and 4u) do not 
reach significance. However, the relative effects of the intermediate 
determinants wipe out the significant differences in the participation in rites of 
passage, and considerably reduce the significant effects of ethnic in-group 
friends and ethnic language use, and father’s occupation35, thus confirming their 
mediating effects on the relationship between ethno-religious identification and 
contact avoidance by the intermediate determinants. These findings support our 
fourth hypothesis. 
 
5.4. Summary of findings 
The significant findings of regression analyses on contact avoidance by 
independent variables and other determinants are presented in Table 5.2.  
 
 
                                                          
35  Aside from those whose fathers are agricultural workers, another dummy (father 
professionals) in the set of variables of father’s occupation turns out to have significant 
difference against those whose fathers are manual laborers (See Table 5.2). 
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Table 5.2 Unstandardized parameter estimates from regression models 
 CONTACT AVOIDANCE 
Model 
Model1 Model 2 Model 3 Model 4 
B coefficient B coefficient B coefficient B coefficient  
(Constant) 1.22 1.74 2.16 -.48 
 Ethno-religious identification  
 (Cebuano Ch =ref.) 
     Bicolano Christians 
 
-.62** 
 
-.38 
 
-.26 
 
-.10 
     Chinese Christians -.04 .07 .55 1.67** 
     Ilocano Christians -.34 -.04 -.05 -.09 
     Ilonggo Christians -.43* -.30 -.42 -.60* 
     Lumad_IPs Christians -.22 -.15 -.22 -.01 
     Other Christians -.14 -.06 .005 .35 
     Tagalog Christians -.70** -.86** -.74** -.43** 
     Maguindanaon Muslims -.57** -.40* -.47* -.26 
     Maranao Muslims -.39** -.36** -.28 -.28 
     Tausug Muslims -.59* -.12 .06 .05 
     Other  Muslims -.90** -.71* -.70* -.36 
Participating rites of passage  
(religious reason=ref.)   
Not participating rites of passage 
  
-.06 
 
.04 
 
-.02 
      Participating nonreligious reason  -.19* -.22* -.20 
Ethnic In-group friends (All=ref.)               
None 
  
-.03 
 
-.13 
 
-.54 
     Some  -.40* -.65** -.64** 
     Relatively many  -.52** -.58** -.43** 
     Almost all  -.31** -.25* -.26 
Language use (More than  
3 instances=ref.) No instance  
  
-.43** 
 
-.33* 
 
-.09 
     One to three instances   -.36** -.30* -.32* 
Father’s Occupation (Agriworkers 
=ref.)      Father Manual laborers  
   
-.59** 
 
-.54** 
     Father Serviceworkers   -.59** -.35 
     Father Professionals   -.48** -.17 
     Father Govtoffexecs   -.61** -.41* 
 
    beta 
Perceived group threat    .19**
a
 
Out-group distrust    .29**
a
 
Fundamentalism    .17**
a
 
Quantity of contact    -.11**
a
 
Direct experience of violence    -.10**
a
 
 
R square (Adjusted) .03 .06 .07 .27 
a  beta coefficients 
* p-value ≤ 0.05 (dummy variables are divided by 2) 
** p-value ≤ 0.01 (dummy variables are divided by 2) 
 
Model 1 shows the significant differences on contact avoidance by ethno-
religious groups, namely Bicolanos, Ilonggos, Tagalogs, Maguindanaons, 
Maranaos, Tausugs, and other Muslims, particularly Muslim ethnic groups, as 
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compared to Cebuano Christians. Model 2 shows the effects on contact 
avoidance of ethno-religious identification variables such as participation in rites 
of passage, number of ethnic in-group friends, and number of instances where 
ethnic language is used. The observed effects support the hypothesis that the 
stronger the ethno-religious identification, the more contact avoidance towards 
the out-group. In Model 3, people whose fathers are agricultural workers tend to 
avoid contact with the out-group more than those whose fathers are manual 
laborers, service workers, professionals, and government executives. Despite 
this effect, ethno-religious identification variables still generate significant 
differences on contact avoidance among ethno-religious groups. Thus, this 
confirms our second hypothesis. Model 4 tries to explain further the significant 
relationship between ethno-religious identification and contact avoidance. The 
five (5) intermediate determinants which decrease the observed effects of ethno-
religious identification variables on contact avoidance are perceived group threat, 
out-group distrust, fundamentalism, quantity of contact, and direct experience of 
violence. As expected in our hypotheses, the significant effects on contact 
avoidance of perceived group threat, out-group distrust, and fundamentalism, 
are positive, whereas the significant effect of quantity of contact is negative. The 
significant negative effect of direct experience of violence on contact avoidance 
is contrary to our expectation. Inclusion of these intermediate determinants 
reduces most significant differences between ethno-religious groups. This is an 
evidence for the mediating function of these determinants. 
 
5.5 Qualitative data on the significant findings 
In what follows, we further elaborate on the significant findings presented in 
Model 4 by using the codified data from the in-depth interviews. Our 16 
informants put these findings in the context of their experiences and 
observations on their ethno-religious memberships and social positions.  
It became clear that people who use their ethnic language more 
frequently tend to avoid contact with out-groups. Several informants have 
observed that this happened not just between Christians and Muslims but also 
between Muslims of different ethnic origin, which was not captured by the 
analyses. Our conversation with Juan, a Tagalog Christian residing in a 
religiously mixed community in Bulacan Province, tells: “When I was a 
Barangay councilor, I would always see groups of Muslims talking to each other, 
[and also] groups of Christians always talking to each other, but not a mixed 
conversation. Well I think it’s more of a comfort zone for the Christians and 
Muslims.” Speaking their own ethnic language is the basis of this comfort zone. 
Another informant, Abdul, a Maguindanaon Muslim and student leader who 
understands the danger and potential of using one’s ethnic language as a 
manifestation of avoidance and source of conflict, explains the reason why in his 
organization which is composed of different ethnic groups, there is a rule of not 
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speaking in one’s ethnic language. The imposition of this language rule hints on 
the existence of contact avoidance and latent conflict among ethno-linguistic 
groups. He says: “Example, among the Maguis [Maguindanaons], during 
sessions or meetings, we should not talk among ourselves, even between two 
Maguis. That is a big offense. We have to talk in Tagalog or English, so they 
[non-Maguindanaons] could understand. So they know that we’re not talking 
anything against them, to prevent those things [conflicts].” Amir, a Maranao 
Muslim, expresses his experience of exasperation on not getting along well with 
certain groups because of language. He experienced this with the Visayan 
[Cebuano] Christians, but not on Tagalog Christians. “I grew up using Maranao 
language, but I had learned to speak Tagalog in school. And when I met 
Christians speaking in Visaya, I could not understand them!”  
Another significant finding we want to elaborate on is that respondents 
whose fathers are agricultural workers are more likely to avoid contact with out-
groups than those whose fathers are not land-based workers. Several informants 
who are Moros from ARMM and adjacent areas see the issue of land-grabbing 
in places where they have traditional rights as the root of the conflict in 
Mindanao. Aliah, a Maranao Muslim, sees the need to fight for the land of 
Mindanao, which originally belonged to Muslims and now being enjoyed by 
Christian settlers. For her, the fight of MILF is also a fight for the survival of 
Moros. Muhammad, a Maguindanaon Muslim, shares the view of Aliah and 
shows his emotions on the land-grabbing issue. “It is disheartening to know that 
this place [Tacurong City in Sultan Kudarat Province] was ours, and now, we 
Muslims are the ones without land. We are fighting for the right of self-
determination. We are the aggrieved side and that is turning us crazy. The origin 
of the word Tacurong [name of the capital city] is Talacudong, which means a 
hat used in farming [...] You see, Tacurong is Maguindanaon language. And 
then, we are the ones marginalized in the city… The Ilonggos [Christians] are 
the majority there [Tacurong City] now […] I really got dismayed about the full 
details of land-grabbing. I made a joke to my mother that what was lacking for 
me to do was to join the MILF. My mother got angry and told me to never, ever 
join the group. I told her that I was just joking.”  
Moros are not the only ones who hold strong views on the land issue in 
Mindanao. Grace, a Cebuano Christian who was born in Mindanao, shares: 
“They [Christians] are refusing to give up land out of pride [as demanded by 
Muslims]. The Muslims are fighting for their right for ancestral domain. And I 
don’t know why, I don’t understand why the Christians fight [because] the 
Christians were not the first people who landed on Mindanao soil. From what I 
learned in history, we [Christians] were forced to settle here because there were 
too many people living in Luzon and a lot had to be transferred to Mindanao. 
But the Muslims and Lumads were already here. So both have to fight for their 
[ancestral] land.”  
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 Among the intermediate determinants, five have significant effects on 
contact avoidance between ethno-religious groups. One of those is perceived 
group threat. Several informants relate this threat with four things, namely, 
physical security, religious community, political interest, and scholarship 
opportunities, which are important to them and their group. First is the threat to 
physical security. Christina, an Ilonggo Christian student, reveals her fear of 
going to a purok [hamlet] of Muslims near her community: “I am afraid of what 
they could do to me. And I am not familiar with that place and I don’t have any 
reason to go there.” Samira, a Maguindanaon Muslim female student in 
Cotabato City, feels safer and more comfortable in a Muslim community than in 
a religiously-mixed community. As she now lives in a mixed community, her 
father does not allow her to go outside by herself.  
Second is the threat to religious community. An example of this threat 
is the call for prayers and chanting of Muslims as described by Juan, a Tagalog 
Christian student in Metro Manila and a resident of a community with a growing 
number of Muslim migrants: “Why do they turn their sound system that loud? 
As they [Muslims] said, part of their religion is the ritual of shouting their faith 
to the world, to attract those who would like to be part of the Muslim 
community. It’s like, I think, a catechism. But the problem for me, which I 
argued with them, is that we don’t understand the Koran. We don’t understand 
what they are chanting […] I think it’s not practical, and very unproductive to do 
that in a Christian community which they belong now. Basically, our barangay 
is a Christian community. So the problem is, can’t they lower down the volume 
of the sound system? So that only those who belong to the Muslim community 
would hear it. Because they’re the only ones who would appreciate that. 
Because it’s their ritual, not ours.” 
 Third is the threat on political interests by a certain group. In this case, 
minority Muslims are seen as a threat by majority Christians, whose political 
interest is on the line every election. Christina, an Ilonggo Christian who lives in 
a religiously-mixed community, comments: “In voting for local officials, the 
problem in our place is that if you are a Christian, you can vote for a Muslim 
candidate. But in our place, the Muslims will not vote for a Christian candidate 
for the barangay captain post, for instance.” Juan, a Tagalog Christian who ran 
for an elective position in a barangay with mixed population and lost, remarks: 
“During election, people are more vigilant about Muslims when they are 
voting… Because in our community, they associate the Muslims to people who 
do something wrong. An example is when I was running in the election for 
Barangay Chairman, we caught one [Muslim] who was trying to cheat by taking 
someone’s name in order to vote… We saw supporters from other groups 
[political parties] giving such instruction in front of the voting precinct. We 
questioned them because that should not be done during election. That’s 
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cheating, that’s why we associated them [Muslims] with wrongdoing, cheating, 
doing bad things.” 
 Fourth is the threat on equal access to scholarship opportunities. Maria, 
a Visayan Christian student in Cotabato City, says on special privileges, 
particularly scholarships, to certain groups: “There are scholarships, usually here 
in Mindanao, which I find unfair. When it comes to intelligence, it should not 
matter whether you are a Muslim or Christian. So I think they should be fair in 
granting scholarship. Muslim organizations only give scholarships to Muslims. 
And there are those giving study grants to Lumads, indigenous peoples only.” 
 Another intermediate determinant which has a significant effect on 
contact avoidance is out-group distrust. Mutual distrust is evident in political 
elections and security concerns. Muhammad, a Maguindanaon Muslim, knows 
that his mother and many Muslims did not vote for Christian candidates who 
were against the Memorandum of Agreement on Ancestral Domain (MOA-
AD)
36
 in the 2010 national election because they distrusted them. Asked 
whether she would vote for a Muslim candidate, Grace, a Cebuano Christian 
residing in Mindanao, is doubtful: “I’m in doubt if I’m gonna go for it [voting 
for a Muslim candidate]. Maybe I’m just scared because they are different, 
because they are not Christians.”  
Out-group distrust is a significant factor on people’s willingness to 
avoid contact with out-groups. Both Christians and Muslims have deep-seated 
distrust, which was shaped by their family socialization and stories and 
experiences of betrayal by the out-group. The distrust of Juan, a Tagalog 
Christian, stems from his experience with the barangay treasurer, a Muslim, 
who took away the money of the barangay. Christina, an Ilonggo Christian, 
prefers to have non-Muslim neighbors and recalls the incident of betrayal of her 
parents by Muslim farmers. She tells that after the rice harvest, “Sometimes my 
parents would take pity on the Muslims because most of them are low class, 
they are poorer compared to other [Christian] people residing in our community. 
My parents would give part of the rice stalks to them with an instruction to leave 
some for us [Christina’s family]. But sometimes they will just leave with all the 
stalks without informing us, not leaving us even a small portion as feeds for our 
livestocks. They take it all with them. So they cannot really be trusted.”  
                                                          
36 The MOA-AD between the Philippine Government and Moro Islamic Liberation Front 
(MILF) intended to create the Bangsamoro Juridical Entity (BJE).  The BJE would expand the 
ARMM to include towns and villages in the Provinces of Lanao del Norte, Sultan Kudarat, 
North Cotabato, and Palawan, where the Moros are the majority and voted to be part of the 
ARMM in the 2000 plebiscite. This MOA-AD, however, was declared unconstitutional by the 
Supreme Court in 2008.  
- 188 - 
 
Muslims, in turn, distrust Christians. Samira, a Maguindanaon Muslim, 
reveals that she only gives 90 percent of her trust to Christian friends because of 
her bad experience with Christians. She once was betrayed and blackmailed by 
her Christian friends who spread gossip about her. She labels them as traitors. 
Aliah, a Maranao Muslim, saw the distrust by Christians towards Muslims 
through the actions of security guards in the malls in Iligan City. They would 
conduct stiffer inspection on Muslims out of suspicion and negative image of 
Muslims as capable of doing something bad. But Muslims are not the only ones 
who have experienced distrust in malls and other public spaces. Maria, a 
Visayan Christian, saw similar incidents in social events. She remembers: “We 
used to have disco parties during fiestas. You couldn’t be certain that you’ll be 
allowed entry [to the party] if you’re a Muslim. They [Christian guards] would 
subject you to body search [first before entry]. Usually, when there is a disco, 
it’s easy for people to say, ‘Ah these Muslims would cause trouble again!’ Then 
when a Muslim is finally allowed entry, after giving him a thorough pat down, 
all those in charge of security will have their eyes on him all the time. Thus it 
was difficult to bring a date or Muslim friends to the party. Especially if they are 
males, even if they are your close friends. You would also feel like you are also 
being discriminated because everyone would have their eyes on the Muslim that 
you are with.”   
Fundamentalism is found to have a significant effect on contact 
avoidance between ethno-religious groups. Because of the negative connotation 
of the word fundamentalist, informants in general may be wary and not openly 
talk about it. When Abdul, a Maguindanaon Muslim who doesn’t want a 
Christian as a future spouse is asked if he considers himself a fundamentalist 
who interprets literally the sacred writing, he answers: “Yes, behind every 
decision that I make, that is our guidance. Or I might go astray... I am 
fundamentalist but not in a negative way. I just observe the teachings.” 
 We find that the quantity of intergroup contact reduces the likelihood of 
contact avoidance. All of our informants have made contacts with out-groups in 
varying roles, such as classmates, friends, neighbours, teachers, among others. 
Amina, a Maguindanaon Muslim who studies at Notre Dame University in 
Cotabato City where there are more intergroup contacts because of the mixture 
of Christian and Muslim students in classrooms and university, admits: “When it 
comes to having good fun, then I would prefer to be with Christians. They are 
more fun to be with. Those who are real Muslims, practicing ones, they are, it 
seems, like they won’t engage in any mischief… Yes, that’s true. I still don’t 
have Muslim friends who are practicing. Maybe, maybe it’s because we don’t 
like the same thing. Of course, they would prefer just to be at home and school, 
and to study. Then they practice the five times prayer a day! So me, I still am not 
ready for that.” For Amina, to have Christian neighbours is also acceptable.  
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This acceptance is echoed by Abdul, a Maguindanaon Muslim who 
indicates a mixed neighborhood as his preferred neighbourhood: “I prefer a 
mixed neighbourhood. Because if it’s all Maguis [Maguindanaons], or a 
Bangsamoro community, in general, their community is different from a 
Christian community. Christian communities or non-Muslim communities are 
cleaner; they have rules. If you are in a Muslim area, it is seldom that you can 
see one that follows rules. Because there is a Datu, you cannot do this; you 
cannot do that, because it’s the Datu’s law that is followed.”  
Living in a religiously mixed community, Juan, a Tagalog Christian, 
thinks that having a Muslim community in his barangay in Bulacan Province in 
Luzon Island allows more contacts and increases his understanding about 
Muslims: “Because instead of going to Mindanao, now you have one [Muslim] 
community near you. I think that’s only one way of making people know who 
you are. Well, having your own community is an opportunity for Muslims to 
make people understand and come together as a melting pot of cultures.” When 
asked whether the intergroup experiences help him accept Muslims for who they 
are, Juan answers by emphasizing the national identification of Muslims in his 
community as Filipinos: “Well, my orientation or personal view is that we 
should accept them because they are Filipinos. The thing is, we should be open. 
When we were having a problem [Christian resistance] with the construction of 
a mosque, I advised some of our community members to be open about it, and 
because it’s protected by our constitution. We can do nothing about it. The thing 
is to maintain the peace and have good relations with them. I am a more open 
person than a close-minded one. Because I would always view that we should 
be unified instead of having these divisions of Luzon, Visayas, and Mindanao. 
We should always call ourselves Filipinos.”  
Having a related neighbor who converted to Islam also helps in 
reducing contact avoidance towards out-groups. Angela, a Tagalog Christian 
residing in Metro Manila, has a related neighbor who converted to Islam. “He 
was our neighbor. He often visited us in our house [...] So we were that close, 
like the close family ties that is so characteristic of Filipinos.” Her frequent 
contacts with her Muslim related neighbor makes her open to have a Muslim as 
a best friend and even willing to accept a Muslim mayor. She explains: 
“Because that was what my parents taught me -- not to discriminate and 
generalize based on one’s religion […] Even though we have different religions, 
there should still be respect. It should not be the case that we would judge a 
person, just because the person is a Muslim, therefore the person should not rule 
[as mayor]. When in fact, the person may have other qualities aside from the 
negative qualities that we usually associate with the person’s religion [Islam].”  
The remarkable finding on the significant effect of direct experience of 
violence on the reduction of contact avoidance towards out-groups can be put 
into context by the interview data. The informants who have direct experiences 
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of violence are all from Mindanao. For example, Shahana, a Maguindanaon 
Muslim who migrated to Metro Manila partly due to violence in Mindanao and 
who wears a hijab to let others know that she is a Muslim, describes how she felt 
when she saw bomb strikers while in elementary school: “I was a bit nervous yet 
a bit amused too. Yes, because that was the only time that I saw airplanes 
releasing bombs and they are being fired at by guns so that they can’t land. Then 
we were there just watching from afar… But we could hear the explosions and 
firing sounds. I even had a classmate who was hit by a stray bullet.” Despite 
witnessing the violence, she discloses that it is just fine to have Christians 
especially as friends. She does not have anything which makes her avoid 
Christians.  
Another example is Amir who is a Maranao Muslim. At around seven 
or eight years old, he recalls his relatives coming to his parents’ house because 
of the violence. He shares: “When I was a kid….as far as my memory is 
concerned, I have experienced war. I guess that was in 1996 or 1998… I was 
like 7 or 8 years old… Yes, I can remember those things when all our relatives 
came to our house. They evacuated from their houses because they said that 
there were armies [government’s soldiers] coming in their place. There was a 
war in that place. And it lasted for, I guess, a month.. And there were times that 
we could hear bombings… Well, because I was just a kid at that time, so I was 
so afraid, so scared. Every time they told me that [story], I actually have this 
phobia about the armies.” Although he has this experience of violence, he once 
had a Christian girlfriend. “Although the relationship did not work out, but it has 
nothing to do with religion or culture. Yes, she accepted for who I am and for 
what I am. And then I accepted her for what she is and for who she is.”  
 
5.6 Discussion of findings from a wider theoretical background 
This study yielded significant findings that support our hypotheses derived from 
theoretical propositions made by previous research on the phenomenon of 
contact avoidance as a dimension of ethnic exclusionism or related topics 
surrounding it. 
 The significant differences on the levels of contact avoidance between 
ethno-religious groups relative to the contact roles can be explained by the 
concept of power, which reinforces social distance (Lammers, Galinsky, Gordijn, 
& Otten, 2012). It has been hypothesized that the asymmetric relationships 
between high power and lower power groups generate asymmetric levels of 
contact avoidance (Magee & Smith, 2013). In the context of the Philippines, 
Macapagal and Montiel (2007) found out the significant differences on social 
beliefs and values between the dominant majority Christians and low-power 
Muslims.  
After determining the existence of significant differences between 
ethno-religious groups on the levels of contact avoidance, we endeavored to 
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seek the explanations of these differences. We tested the propositions developed 
in previous studies from realistic conflict theory, social identity theory, and the 
synthesis of the two, ethnic group conflict theory, contact theory, social 
dominance theory, among others, to account for the differences on the levels of 
contact avoidance among ethno-religious groups. 
The significant findings regarding our second general set of hypotheses 
on the positive relationship between contact avoidance and ethno-religious 
identification are confirmed when behavior dimensions of ethno-religious 
identification, such as participation in rites of passage, having most ethnic 
friends from the in-group, and ethnic language use, yielded significant effects on 
contact avoidance towards out-groups. We found that people who participate in 
rites of passage for religious reasons are more likely to avoid contact with out-
groups than those who participate for non-religious reasons. Since the process of 
identification is enhanced by experiences relevant and meaningful to one’s 
identity (Phinney & Ong, 2007), participation in rites for religious reason is an 
indication of strong religious identification. We also found that people who have 
more friends from their ethnic in-group and who use their ethnic language often 
are more likely to avoid contact with out-groups. The use of ethnic language and 
frequent association with members of the ethnic in-group are key aspects of 
ethnic identification (ibid.). Regarding the other dimensions of ethno-religious 
identification, unlike the established relationship between church attendance and 
prejudice (Allport & Ross, 1967; Scheepers et al., 2002
b
) and contact avoidance 
(Coenders et al., 2007), we have seen that religious practices (attending religious 
services) and collective rituals (participating in Easter, Christmas or Ramadan) 
have no significant effects on contact avoidance. The non-significance of 
religious practices and collective rituals may be attributed to the age of 
respondents in the sample of young, highly educated people. In the studies by 
Scheepers et al. (2002
b
) and Coenders et al. (2007), they found out that older 
people are more prejudiced and more likely to avoid contact than younger ones. 
All respondents in this study, with little variance in age, are relatively young 
university students. However, in the study by Poppe and Hagendoorn (2004) on 
social distance of Russian minorities, they found that students are more inclined 
to avoid contact, but there were no significant differences between age 
categories including those 18-26 years old. This seeming contradiction may be 
solved if we identify the types of schools (e.g. exclusive, or highly segregated) 
where students are enrolled.  
These findings that provided evidence for our second set of hypotheses 
are consistent with in-group favoritism (more friends from the ethnic in-group 
and frequent use of ethnic language) and out-group hostility (contact avoidance) 
of realistic conflict theory. The findings are also consistent with the process of 
social identification of social identity theory, in which emotional value and 
meaning are attached to one’s membership (participating in rites of passage).  
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The main finding on Model 3 is that the significant effects of the 
dimensions of ethno-religious identification are retained after controlling for 
individual characteristics. As with the findings in the first set of hypotheses, 
participating in rites of passage, having friends from the ethnic in-group, and 
frequent use of ethnic language all have a significant relationship with contact 
avoidance. The differences on contact avoidance between a Cebuano Christian 
group and other ethno-religious groups (Tagalog Christian, Maguindanao 
Muslim and Others Muslim) remain significant. We found no significant effects 
from the variables of gender, parental educational attainment and social class, 
recent migration, and mother’s occupation. Except for gender, these non-
significant individual variables seem to refer to respondents’ parental and 
household characteristics, rather than to respondents themselves. Among the 
individual control variables, only one turned out to be significant (i.e. father’s 
occupation). Respondents whose fathers are agricultural workers are more 
inclined to avoid contact with out-groups than those whose fathers are manual 
laborers, service workers, professionals, and government executives. This 
finding confirms that agrarian, land ownership, and ancestral domain issues are 
considered major roots of the violent conflict and Christian-Muslim tension in 
Mindanao (Fianza, 2004; Abreu, 2008; Rodil, 2010; Vellema et al., 2011). In the 
study by Magdalena (1977) in Mindanao, however, land ownership inhibits 
violence because violent events reduce productivity and land value. It is tenancy 
that is found to be a facilitator of violence, and logically, is negatively related 
with land ownership. History of Muslim displacement from “Moro land” also 
facilitates violence (ibid.). Thus, respondents who come from farm tenant-
families and farming communities feel strong attachment to their source of 
livelihood, i.e. land which is a scarce resource and subject to intergroup 
competition. Mindanao has a history of land-grabbing and anti-Muslim bias in 
the allocation of lands during the American rule (Tolibas-Nuńez, 1997; Rodil, 
2010). This issue resonates with the claims of Muslims who are marginalized 
economically in their homeland, Mindanao, where many Christian migrants 
have settled and owned tracts of land. This finding supports the proposition of 
realistic conflict theory and ethnic group conflict theory regarding intergroup 
competition, which results to in-group favouritism and out-group hostility.  
Based on our fourth general set of hypotheses regarding the explanatory 
power of intermediate determinants on the differences on contact avoidance 
among ethno-religious groups and the relationship between ethno-religious 
identification and contact avoidance, we found five determinants which showed 
significant effects on contact avoidance. These are perceived group threat, out-
group distrust, fundamentalism, intergroup contact, and direct experience of 
violence. People who perceive group threat are likely to avoid contact with out-
groups. Consistent with the proposition of ethnic group conflict theory, this 
finding corroborates our hypothesis 3a and previous evidence that perceived 
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group threat as a determinant of prejudicial and anti-out-group attitudes (Bobo, 
1988; Quillian, 1995; Coenders et al., 2007; Schlueter & Scheepers, 2010; 
Savelkoul et al., 2011).   
Another determinant which has a significant effect on contact 
avoidance is out-group distrust, an expression of contra-identification (Billiet et 
al., 1996). This finding provided evidence for our hypothesis 4i, as well as 
evidence to the proposition of ethnic group conflict theory on social contra-
identification which induces ethnic exclusionism (Coenders et al., 2007). In the 
Philippine context, out-group distrust may stem from limited contact, in 
particular with Muslims, and negative stereotypes and perceptions of Muslims 
by Christians (Tolibas-Nuńez, 1997; HDN, 2005). 
The significant finding on fundamentalism that confirmed hypothesis 
4h is an indication that religious fundamentalism and prejudice are indeed 
related (cf. Hood et al., 2009). Fundamentalism, out-group distrust, and 
perceived group threat have positive effects on contact avoidance as 
hypothesized. 
The contact hypothesis is corroborated by the significant finding on 
hypothesis 4l which states that more (quantity) intergroup contacts are likely to 
decrease contact avoidance of out-groups. This adds to the growing number of 
evidences that support contact hypothesis, particularly the amount or quantity of 
contact leading to favorable attitudes towards the out-group (Brown et al., 2007). 
Pettigrew et al. (2011, pp.275-276) cited on intergroup contact theory the 
“special importance of cross-group friendship” on reducing prejudice because 
friendship has facilitating conditions, such as equal status, cooperation, and 
common goals, for the positive effect of contact. The out-groups who belong to 
the five categories (neighbors, classmates, dormmates, close friends, and 
relatives) used in this study are likely to fulfill the three facilitating conditions. 
Thus, there is the positive effect of intergroup contact and the issues of selection 
bias (ibid.). Yet, reversed causality, which means that either the frequency of 
intergroup contact influences contact avoidance or the other way around, cannot 
be ruled out.  
The surprising finding of this study is on the effect of direct experience 
of violence on contact avoidance. We have that direct experiences of violence 
tend to reduce contact avoidance towards out-groups. This remarkable finding is 
on the opposite direction of our expectation in hypothesis 4o. What could 
explain this dramatic effect may be in the earlier finding on intergroup contacts 
and friendships. In a study by Hewstone et al., (2006) on Protestants and 
Catholics in Northern Ireland, they found out that intergroup contacts with 
friends foster forgiveness, even with those who experienced violence. Another 
explanation could be derived from the experiments that showed the causal effect 
of inclusive categorization on forgiveness (Wohl & Branscombe, 2005). In the 
context of the Philippines, the inclusive categorization is Filipino as all ethno-
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religious groups are considered Filipinos, a national identification. Verkuyten 
(2007), in his study on Turkish-Dutch-Muslim identifications, found out that 
national identification is positively related with favorable feelings towards 
religious out-groups. The superordinate category, Filipino, which subsumes 
ethno-religious groups in the Philippines, is a shared identity or kapwa in 
Filipino Psychology. Intergroup contacts, forgiveness, inclusive categorization, 
national identification, and the concept of kapwa or shared identity help explain 
the dramatic effect of direct violence on reducing contact avoidance towards 
out-groups. 
Other findings pointed to non-significant effects of social dominance 
and equality orientations, in-group and out-group religiocentrism, salience of 
religious and ethnic identities, attitudes towards religious monism and pluralism, 
quality of contact, and all aspects of pakikiramdam on contact avoidance 
towards out-groups.  
The overall findings of the final outcome model could partially explain 
the phenomenon of intergroup contact avoidance in the Philippines (Adjusted R
2
 
= .27). There are other useful factors that can be deduced from the relevant 
findings to help explain more about contact avoidance. The confirmation of the 
robust effect of perceived group threat on contact avoidance can be a 
manifestation of the problematic relationship between the majority Christian 
ethnic groups and minority Muslim ethnic groups, as evidenced by the existence 
of various armed Muslim separatist and insurgency groups. This brings us to the 
role of conflict, mass media and education in shaping the perception and 
potency of a group threat, be it political, social, economic, cultural, or 
combinations of those. These additional explanations will be discussed 
qualitatively in the succeeding chapter. 
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Chapter 6 
Additional data and explanations  
This chapter presents the additional data and explanations on contact avoidance 
derived from the interview data. In the preceding chapters, we specified the 
contact roles on which contact avoidance towards out-groups ensue. Through 
Mokken scale analysis, we found out that both Christians and Muslims have a 
nearly identical pattern and ranking of the seven contact roles from the most 
accepted to the most avoided contact roles for out-groups, namely, classmate, 
friend, boardmate, neighbour, civil servant, police, and mayor. In the interviews, 
we found examples of these forms of contact avoidance, as well as other forms. 
Based on the interviews, we made an inventory of other forms of contact 
avoidance which are not covered by the survey questionnaire. These are peers 
and barangay-mates. Future spouse is another contact role which was originally 
in the survey, but was removed in the quantitative analysis due to its weak 
scalability (Loevinger’s H coefficient is .4) in the Mokken scale analysis and is 
added here again. The inventory of the three additional contact roles, namely, 
peers, barangay-mates and future spouse, is presented in section 6.2. 
Through multivariate regression analyses, we found out that the positive 
relationship between ethno-religious identification and contact avoidance is 
significantly mediated by five factors, namely: perceived group threat, out-group 
distrust, fundamentalism, quantity of contact, and direct experience of violence. 
However, the explanatory power of the final regression model on contact 
avoidance is calculated through the adjusted explained variance (adjusted R
2
) 
which accounts for 27 percent of the total variance. Thus, we also decided to 
look at the interview data which could provide additional explanations on 
contact avoidance towards out-groups. In our interviews, our informants have 
constantly mentioned the three additional factors which influences their contact 
avoidance of out-groups  
 
6.1. Method of analyses of interviews 
In Chapter 3.4, we described the selection of 16 informants who were mostly 
respondents of the survey and the development of topic list and guide on which 
we based the coding of interview data. To organize and make sense of the 
voluminous interview data, we used ATLAS.ti, a computer software, which is 
“a tool for supporting the process of qualitative data analysis” (Friese, 2012, p.1). 
ATLAS.ti effectively allows, among other things, to modify coded words and 
segments, retrieve data whenever needed, search for words, merge documents 
and similar codes, write notes or memos, count the frequencies of codes, and 
offer network views (ibid.).  
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 Using ATLAS.ti, we aim to find three things from the interview data; 1) 
other forms of contact avoidance; 2) other expressions of ethno-religious 
identification based on the dimensions proposed by Phinney and Ong (2007); 3) 
relationships between contact avoidance and the contextual factors, namely, 
education, mass media, and history of conflict. To accomplish these, we draw 
our evidences from the interview data coded according to a predefined coding 
list presented in Chapter 3.4. The coding list contains interview topics, such as 
contact avoidance, religious and ethnic identity, education, mass media, and 
history of conflict and violence. These topics are made into “families” which 
can serve as attributes or variables (ATLAS.ti7 User Manual, 2013, p.19). Each 
family consists of codes, which contain quotations. ATLAS.ti organizes the 
interviews hierarchically in three levels of data, namely, “families,” codes, and 
quotations. ATLAS.ti labels those quotations under a code as “grounded.”37 We 
renamed and combined all the “grounded” quotations to create codes which fall 
under the families of contact avoidance, ethno-religious identification, education 
(school environment and type, composition of student population, and 
curriculum or content of courses), mass media (perceptions on media and 
stereotyping), and history of conflict (land or ancestral domain and ethno-
religious differences as causes of conflict and intra-group conflict). In addition 
to the predefined coding list, we created “free codes” referring to concepts that 
emerged in the interviews and notionally related to the five families. For 
example, instead of the various codes from the coding list on contact avoidance, 
such as, reasons, practices, and effects of contact avoidance, they were renamed 
to refer directly to the seven contact roles and other forms of contact avoidance 
outside the mentioned contact roles, namely, peers, barangay-mates and future 
spouse. We disregarded those codes related to contact avoidance in the 
predefined coding list without any grounded quotations (e.g. ethnicity). Thus, 
under the family of contact avoidance, there are 10 codes, referring to the 10 
contact roles, which have several quotations. ATLAS.ti7 allows us to visualize 
and explore the links and relations of families and codes through the network 
view function, which helps in sharpening and mapping the structure of our 
propositions (Friese, 2012, p.191). We present these links and relations in Figure 
6.1. In the succeeding sections, we elaborate on these links and relations. 
Previous chapters elaborately described the seven contact roles and their 
hierarchical pattern for both Christians and Muslims. We also tested the 
relationships between various dimensions of ethno-religious identification and 
contact avoidance with several intermediate determinants. In this chapter, we 
provide illustrations and examples of other forms of contact avoidance and other 
                                                          
37
 Groundedness “refers to the number of quotations associated with a code” (Atlas.ti7 User 
Manual, 2013, p.189). 
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expressions and dimension of ethno-religious identification. Then, we discuss 
how education, mass media, and conflict provide additional explanations on 
ethno-religious identification and contact avoidance towards out-groups. 
 
6.2 Testimonies of other forms of contact avoidance  
In the code manager of ATLAS.ti, there are 44 grounded quotations related to 
contact avoidance. Almost a third of these quotations illustrate the contact 
avoidance related to the seven contact roles previously discussed in Chapter 4. 
In what follows, we describe the experiences of contact avoidance 
towards out-groups in various forms other than the seven contact roles. The 
interviews uncover them. Most quotations refer to forms of contact avoidance in 
public domains, such as in school and community or barangay. Other quotations 
pertain to a private domain of contact avoidance, that is the contact role of future 
spouse.
 
 
Despite the survey results showing wide social acceptance of classmates 
and friends from out-groups, the interviews show that some informants have 
experienced, at one point or another in public domains, certain forms of contact 
avoidance towards non-classmates and non-friends on a daily basis or what may 
be termed as “everyday” contact avoidance, borrowing the term from James 
Scott (1985). For example, in group activities and gatherings in school, Samira, 
a Maguindanaon Muslim, feels that she is an outcast and does not belong to 
certain groups because of being a Muslim. She generally feels that the Christian 
majority looks down on Muslims and indigenous peoples in the hinterlands, 
which concurs with findings among Christians as described by Zialcita (2005, 
p.6). However, Muslims seem to reciprocate this negative attitude towards the 
majority Christians. According to Christina, an Ilonggo Christian who is 
studying in Mindanao, Muslims in her school and community often look down 
on Christians like her by making her feel like she does not belong to their group. 
We noticed that this form of contact avoidance happens among non-classmates 
in school and non-friends in the community.  
Other forms of contact avoidance were reported more explicitly in the 
religiously-mixed villages (barangays). Several Christian and Muslim 
informants revealed their experiences of, and their tendencies towards, contact 
avoidance with their barangay-mates from out-groups. For example, Angela, a 
Tagalog Christian belonging to Jehova’s Witnesses, recalls that she declined the 
invitation to attend an Eid’l Fitr celebration [breaking of the fasting] by her 
Muslim friends in the community. For her, “It’s not that it is not allowed, but I 
avoid it. Because if you want to internalize the teachings, if it is not written in 
the Bible, we don’t do it. So, I pass [the invitation].” Muslims, in turn, worry 
that contacts with Christians would make them less Islamic. That’s why Azizah, 
a Maranao Muslim, and Jamaleah, a Tagalog Muslim, decline invitations to join 
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in barangay fiestas,
38
 baptism, Christmas, and other celebrations. Jamaleah, a 
teacher who lives in Metro Manila, discloses how she often gets invited in the 
barangay fiestas. “When it is fiesta, they used to invite me to events. I was even 
invited to emcee [host] a gay pageant. At times, my neighbours would invite me 
and my husband to dinner when their sons or daughters arrived from abroad. We 
would say no, because they served lechon [roasted pig] there. Other times, they 
invited me to be a ninang [witness in baptism]. I told them, no. Because if I 
agree to that, I’m compromising my religion. It was not difficult to say no 
because it is very clear to me what’s the meaning of one God. So there is no 
problem in telling them, ‘no,’ but in a nice way.”  
Aside from fiestas, communities normally have other activities with 
religious and ethnic connotations. These communal activities are often loud and 
festive. Any out-groups may be left out and see no meaning in participating in 
these activities. Thus, they avoid interactions and contacts with their Christian 
barangay-mates. Luis, a Christian Tagalog who lives in Metro Manila, observes: 
“If in the context of our community, Muslims and Chinese would be left out. 
Because just across our house is a chapel. Moreover, it’s a very Catholic 
community. We have a big Mama Mary statue that we bring from one house to 
another […] We have mass every Saturday in our chapel […] They could not 
speak Tagalog properly. But we acknowledge that they live in our community. 
We invite them to activities, but they stay inside the building [do not 
participate].” Azizah, a Muslim, remembers that she joined a Christian event 
only once. It was during the wake of her professor who passed away. “We were 
invited so we went there. When they were praying and standing up, we also 
stood up. We did not say anything. We just observed and respected them. The 
effect was that the family of our professor was amazed when they saw us, 
Maranaos, attending their ceremony.”  
Apparently there exist respect and sensitivity in the religious observance 
of the out-group, but arguably they may also be forms of contact avoidance. 
This shows a strong religious identification of those who decline to participate in 
religious ceremonies and rituals of the out-groups. Juan, a Tagalog Christian, 
notes that “nobody would invite Muslims when someone is celebrating a 
Christening [baptism] of one’s child. And no one would likewise invite a 
Muslim when one is celebrating a birthday even if the whole community is 
invited.” 
Another issue between Christians and Muslims living in the same 
barangay is the differences on the attitudes towards orderliness and cleanliness. 
Many Christians view Muslims as having no regard to orderliness and 
                                                          
38 Fiesta is a religious community celebration to pay homage to a certain patron saint of the 
Catholic Church. 
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cleanliness. Christina, an Ilonggo Christian living in Cotabato City, cites the 
threat to order as her reason why she does not want Muslims in the barangay: “If 
there is disagreement among Muslims, they do not resolve it peacefully. 
Whatever it is, they just disagree and fight each other; unlike with Christians, 
they would see if they can talk things out. Muslims get upset easily, thus a 
conflict… It’s been ingrained in us that Muslims are ferocious. [That’s why] I 
would prefer that those who live in our community would be all Christians.”  
There is a prevailing fear among Christians having Muslims in their 
community. Juan, a Tagalog Christian, expresses this fear: “If you have a 
problem or fight with a Muslim, then the whole [Muslim] community would 
attack you, because they have this fighting stance, like warriors. They are 
viewed as unpeaceful inhabitants.”  
When it comes to cleanliness, Muslims are stereotyped to be unwilling 
to sweep the dirt and clean their surroundings. Maria, a Visayan Christian, 
observed this when she went to the Muslim neighbourhood in her barangay. 
There she met a Muslim professional who lives in that neighbourhood and 
prefers to live with the Christians in the barangay because it is clean. Even 
Muslims notice and admit this lack of cleanliness and orderliness in Muslim 
areas. Abdul, a Maguindanaon Muslim, who also prefers to live in a mixed 
barangay, recognizes the difference between Christian and Muslim areas. “If it’s 
a Maguindanaon or Bangsamoro community, it is different from a Christian 
community. Non-Muslim communites are cleaner. They have rules. If you are in 
a Muslim area, it is seldom that you can see one that follows rules… Compare 
Marawi City [Muslim-dominated area] against Cotabato City [with substantial 
Christian population]; Cotabato is a little bit cleaner, Cotabato is more orderly 
than Marawi… Marawi is claiming to be an Islamic city, but is un-Islamic 
because it is a dirty city […] Yes it is written. There’s a hadith, if I’m not 
mistaken. Half of your faith is cleanliness. But they do not maintain 
cleanliness.” In the study by Tolibas-Nuńez (1997, p.63), Muslims see 
Christians as very desirable in being “barrio”–mates and “purok”-mates.  
Intergroup rift in mixed barangays does not only exist between Muslim 
and Christian groups, but also among Christian groups. Rivalry among Christian 
groups is mostly based on ethnic stereotypes (Kim, 1973, p.9). For example, the 
migrant Visayans would be looked down by supercilious Tagalogs in Metro 
Manila and surrounding areas. Thus, the Visayan neighbourhood would receive 
derogative labels from the Tagalogs. Juan, a Tagalog, observes that the Visayan 
neighbourhood is “on the farthest part, I would say, the outcast part of the 
barangay. It’s because there’s no place that they could start a community but in 
an undeveloped area… We would call the Visayan community pulong diyablo 
[island of devil], because all the crime doers or snatchers would run towards that 
place.” People seek refuge in their own place where they are most familiar. 
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In the private domain, majority of our informants prefer to marry within 
their religious in-group. There is strong contact avoidance in having a husband 
or wife from a religious out-group. Both Christians and Muslims demonstrate a 
strong preference for a future spouse from their religious in-group, which is a 
clear indication of contact avoidance. For example, Angela, a Tagalog Christian, 
sees a scenario of marrying within her religious group. For her, to marry 
someone with the same faith is “highly encouraged since it is written in the 
Bible, ‘marry only in the Lord.’” So she accepts the big possibility that her 
prospective husband will come from her religious in-group. Grace, a Cebuano 
Christian, who has not been in any romantic relationship, shares: “For me, if I’m 
going to pick a guy, we should have the same faith... It’s different to get along 
with a partner who has a different belief. You may love each other, but when 
crucial time comes, it will be difficult to solve the problems because of your 
belief… For example, when having a discourse and each has one’s pride, 
everyone is trying to win. That will lead to a fight which may happen again and 
again.” As an evangelical Christian, she will not even choose a Catholic guy 
because of the differences in belief.  
As examples from the Muslim side, Amina, a Maguindanaon, and 
Azizah, a Maranao, who both prefer to marry a Moro, cite religion and tradition 
as the reasons why they are going to do so. For Amina, “We know that if two 
have different religions, one has to convert. I don’t want to turn my back on my 
religion.” For Azizah, “That was what I am told. Maranao women are not 
allowed to marry a Christian […] It’s a tradition. My parents would [choose a 
husband for me].”  
However, among Muslim groups, just as among Christians, a form of 
contact avoidance between Muslim ethnic groups is also evident. For example, 
Muhammad, a Maguindanaon Muslim, observes that “Maranaos do not want to 
have intermarriages with Maguindanao or Tausug. They would rather have a 
non-Muslim and then convert that [person] to Muslim later, than marry a 
Muslim of another ethnic group. My mom would say, ‘Marry anyone except a 
Maranao.’ Even Christian and Tausug are okay for me, except a Maranao.” We 
see here an “ethnic hierarchy” where groups prefer to have specific contact with 
certain out-groups but not with others (Hagendoorn, 1995, p.202).  
Other informants have an ambivalent position on having a future spouse 
from the out-group. For example, Maria, a Visayan Christian, had a Muslim 
boyfriend once. She recalls: “He wanted me to convert and I was not sure. That 
was the real reason for our break-up. I told him that we should not even be 
talking about conversion. I really don’t know what’s with him. I just explained 
to him that religion should not be a factor in our relationship… We can get 
married someday. He can still be a Muslim. I can still be a Christian. I would 
follow the prohibitions and the rules, but I won’t convert. That didn’t suit him.” 
In several studies, Muslims are the least desirable and likeable as husband or 
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wife among non-Muslim groups in the Philippines (Lacar & Hunt, 1972; 
Filipinas Foundation, 1975; Tolibas-Nuñez, 1997).  
Amir, a Maranao Muslim, once had a Christian girlfriend. He says: “In 
our religion and culture, a Maranao man is allowed to marry a Christian woman. 
But again because of pride, a Maranao woman can never be married to Christian 
male […] But now that there are many families who are educated enough, I 
guess they will accept, as long as the couple love each other or that the man or 
woman will convert to Islam, then there is a tendency that the family will 
accept.” It is clear that the choice of a future spouse is influenced by religious 
identification.  
 
6.3 Other expressions and dimensions of ethno-religious identification 
In the quantitative survey, we have covered some dimensions based on what 
Phinney and Ong (2007) proposed to measure identification, such as self-
categorization, commitment and attachment (e.g. membership in organizations 
and participation in rituals and rites of passage), exploration (information-
seeking activities, such as attending events), and behaviors (e.g. ethnic language 
use and religious practices). Here, we present other expressions of identification 
which were not covered by the survey, namely food and dress which belong to 
the behavioral dimension, and the relationship between ethnic (sub-national) 
identity and national identity.  
In our interviews, we uncovered two other important expressions of 
religious identification which pertain to the behaviour dimension. First is on 
food, and second is on wearing of hijab by women. Most of the Muslim 
informants indicated that their religious identification is clear from the food they 
eat, specifically their abstinence from pork meat. Abdul, a Maguindanaon 
Muslim who avoids having a Christian spouse declares: “I am religious in the 
sense that I can’t sacrifice my religion, my being a Muslim […] When it comes 
to haram food, you cannot say, ‘Try this one.’ If there is pork in front of me, I 
may not be able to eat comfortably […] Those restaurants that serve pork, we 
should not eat in those anymore because they use the same utensils.” Jamaleah, 
a Tagalog Muslim, emphasizes that as Muslims, they are enjoined to eat halal, 
permitted food. Muhammad, a Maguindanaon Muslim who also would not 
accept a Christian spouse, identifies with his religion through defined 
differences with the majority of Christians, including the food he eats. “When I 
was a kid, what I knew was that I was different from them because I do not eat 
pork, my God is different by name, and we have a different day of worship.”  
The female Muslim informants cited the wearing of hijab as an 
expression of religious identification. Shahana, a Maguindanaon Muslim, admits 
that it is important to express her Muslim identity. She does this by wearing the 
hijab. “Those who don’t wear a hijab will not be recognized as Muslims. Others 
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may think that they are Christians. But for me, I want others to know that I am a 
Muslim.” Aliah, a Maranao Muslim who studied one year in Iligan City, a non-
Muslim area, reveals that wherever she goes, she wants to express her being a 
Muslim woman by wearing a hijab and long-sleeved dress. She says: “In terms 
of dressing, our culture would not allow women to wear mini-skirts. But for 
Christians, it’s fine. So if I have not known them a bit, I may be shocked too 
because for us, somehow we have length requirement in our dresses [pointing 
down to the ankle and wrist].” Samira, a Maguindanaon Muslim who tends to 
avoid schoolmates from out-groups, says: “A Muslim woman wearing a hijab is 
avoided by men because she is respectable. She’s not prone to being pranked or 
fooled easily. For me, that’s what hijab symbolizes- respect and purity.” For 
Samira, as a Muslim woman, wearing long-sleeved dresses and a hijab 
commands respect and expresses their uniqueness from other women. 
Most Maranao informants also reported additional expressions of ethnic 
identification, in particular, the socio-psychological concept known as 
maratabat.
39
 Aliah and Amir, Maranao Muslims, mentioned pride, also known 
as maratabat in their ethnic language, when asked what makes them Maranao 
and Muslim. For Aliah, who was born to Muslim parents and sent to Arabic 
school [madrasah], maratabat as pride can mean that a Maranao does no 
housekeeping for a non-Maranao, and that a Maranao does not convert to 
another religion. “As far as my observation is concerned and as far as I know, 
there have been no Maranaos who serve as [domestic] helper. They have their 
pride that they will not serve under a Non-Maranao as a housekeeper or 
househelper. So it’s their pride… It’s also a disgrace to our pride as Maranaos if 
a member of the family will convert to another religion. The Maranao’s pride is 
what binds a Maranao to his religion,” he says. Amir observes that Maranaos 
have big pride on their culture, especially on their language. And because of this 
big pride, “they will never ever let any Christian win in our community. In any 
Maranao community, no one will let a Christian win a position, for example, 
governor or mayor… In a Maranao community, a Maranao will always win.” 
He emphazises that “speaking of marriage, in our religion and culture, a 
Maranao man can marry a Christian woman. But because of this pride, a 
Maranao woman can never, and is not allowed to get married with, a Christian 
man… I think it’s unfair. But well, I don’t really know the reason. I think it’s 
because of the pride.” Asked what will happen if a Maranao woman marries a 
Christian man, he says, “most probably, her parents will throw her out or take 
her out” [of the house and family].  
                                                          
39 Maratabat is a Maranao word which is broadly related to concepts of pride or honor, self-
esteem,  status-seeking and prestige enhancement. See Disoma (2000) for definition (pp. 45-
58), critique (pp. 59-69) and description of facets (pp. 70-78) of maratabat. 
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Even non-Maranaos are aware of the maratabat of Maranaos. Abdul, a 
Maguindanaon Muslim, expresses caution when dealing with Maranaos: “Please 
don’t touch the maratabat of a Maranao because that’s the root cause of conflict. 
So you have to be careful with your words, with the dress, [because] it might be 
insulting and offending to the area [Maranao].” When asked what could be 
offending to the maratabat of Maranaos, he says: “For example, when they have 
titles like doctors, you should address them as such and properly. During 
wedding celebrations, you have to address them by their titles, such as Datu and 
Sultan. And if you live near them, don’t be too noisy. Be modest because you 
might disturb them… For those not educated [without titles], don’t belittle them. 
Don’t forget that they are strongly attached to a family [clan]… They are very 
strong on that... So you should be careful, as you might step on their maratabat. 
And it can cause rido [family or clan feud].”  
Another dimension of ethnic identification by Phinney and Ong (2007) 
that was not covered by survey data is the relationship between ethnic (sub-
national) identity and national identity. This dimension became clear from the 
interview data. While Christian ethnic groups generally do not have problems 
with their national identity as Filipinos, Muslim ethnic groups, including 
converts, have. Jamaleah, a Tagalog Muslim,
40
 does not want to be called 
Filipino. According to her, “The Philippines is a name given to a territory by the 
one who discovered it, in honor of King Philip II of Spain. So the name carries 
with it an identity of being a slave and gift to the King of Spain. And that forever 
marks the person. The system of government of Muslims had been put in place 
for many years before the Spaniards came. And then they discovered the land, 
and gave it another name, taking away the identity of the people. And now you 
wanted to be called a Filipino? You’d always be reminded of the tyrant rule of 
the Spaniards, and how they stole away the identity of the inhabitants of this 
land.” This sentiment is common among the old generation of Moros. For 
example, Amir’s grandmother, a Maranao Muslim, doesn’t accept that she is a 
Filipino. According to Amir, his grandmother’s view may be because of strong 
emotions generated from the way his grandfather and others fought for their 
land against the so-called Filipinos.  
However, there are also Muslims who consider themselves Filipinos. 
Amir himself says: “Growing up in Lanao del Sur, my grandmother always told 
me not to watch TV because they [TV shows] are Filipino. How come? And 
then, as I grew up, I found out that I am also a Filipino. So I asked myself, ‘why 
was my grandmother always telling me, when I was a kid, not to watch TV? 
Because the shows were Filipinos which would influence me and my attitude. 
                                                          
40 This informant is a convert who is quite rare in the Philippines. What is interesting in her 
interview is her apparent stronger identification with her new religion than with her ethnicity. 
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Then as time goes by, I’ve learned and found out so many things: that I am also 
a Filipino, that I shouldn’t be afraid of Christians; and that my grandmother was 
referring to Christians when she used [the term] Filipinos.”  
Moreover, there are also those who have no problems accommodating 
two or more identifications. For example, when asked whether he identifies with 
being a Filipino, Abdul, a Maguindanaon Muslim, answers: “For me, it’s 
Bangsamoro. As a Filipino, yes because I live in the Philippines… When I am 
outside, I am representing Filipino. But specifically, I am a Bangsamoro. More 
specifically, I am a Maguindanaon. So it’s like that… If there are papers to fill 
in: nationality – Filipino; tribe – Maguindanaon; religion – Islam.”  
Quimpo (2000, pp.19-25) views that the name Filipino, which is 
historically adopted from the name of King Philip II of Spain, is an expression 
of colonial mentality and ethnocentric biases by the Christian majority, 
especially against those who could hardly identify with it – the Muslim ethnic 
minorities. It is understandable if many Muslims feel excluded from this 
national identification. However, there have been integration and assimilation 
efforts through, among other things, education. 
 
6.4 Education 
We present the additional explanations of contact avoidance mentioned many 
times in the interviews. Among other additional explanations (mass media and 
conflict), education has the most grounded quotations, i.e., 37. The 37 quotations 
on “general education” can be subdivided into three subcategories based on the 
educational aspects that affect intergroup relations, namely, school environment 
and type, composition of student population in school and classrooms, and 
curriculum or content of courses (Cooper & Slavin, 2001, p.28). Here, we argue 
that education generally reduces the likelihood of exclusionary reactions and 
attitudes such as contact avoidance towards out-groups (Dyer et al., 1989; 
Coenders et al., 2004; Gijsberts et al., 2004; Tolsma et al., 2007; Savelkoul et al., 
2011). 
 In general, education brings forth positive outcomes such as intergroup 
understanding and less tendency towards violence. Azizah, a Maranao Muslim, 
says: “If people are educated, they know how to be patient or to understand 
other people and they are less prone to rido… They know how to adjust because 
they know the law.” Additionaly, a Tagalog Christian informant, Juan, who 
grew up watching movies and TV on which Muslims were often the villains, is 
able to go beyond these stereotypes associated with Muslims because of 
education. He explains: “Being a Muslim or a Christian defines the barrier 
between a Tagalog and a Maranao. [It also] defines the barrier that would dictate 
[or] say that we are different, and that difference could mean a block of 
communication. Because there’s a difference, initially, you would not 
understand what I’m saying but once enculturation happens, then that someone 
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will be more open and acceptable. The key is education […] Your views about 
the world will become more accepting. For me, when I was an elementary and 
high school student, I would view Muslims as bad people who always kill 
people. That is what I watched on movies and TV… But as I go along with my 
education, it has made my perspective a lot more general and wider. Then I’ve 
come to understand that this is not the case [on Muslims being bad].” These 
remarks postulate that indeed education leads to greater understanding of other 
people, which eventually paves the way for social acceptance of out-groups, just 
like what many Western studies have already shown. 
 
6.4.1 School environment and type 
Schools are mandated to transmit values and provide knowledge to students. 
The kind of values and knowledge transmitted to students heavily depends on 
the school environment and type. Thus, there is generally a pressing worry and 
concern from Muslim parents that secular schools would negatively affect their 
children’s Islamic ways. This line of thinking is echoed by Jamaleah, a Tagalog 
Muslim: “I could say that the thinking of old Muslim folks in the south 
[Mindanao] is that if they send their children to non-Islamic school, they will 
just be influenced by the western thoughts, which will influence them to get out 
of the folds of Islam. That’s why they put up this madrasah [Koranic school] 
which is actually in the mosque or masjid. You know how important the mosque 
is to the community? It is the convergence where they pray and study. It is 
actually the social center of the Muslim communities. The ‘Sunday school’ 
[madrasah] is done in masjid where children are taught how to read and write in 
Arabic. It is a graded course where they can graduate from grade one to high 
school […] But [there is] the need to learn other [types of education], like to go 
into ‘back-to-back’ education [weekdays in regular schools and weekends in 
madrasah]… There is really nothing wrong in acquiring non-sectarian education 
for as long as you have that Islamic education. They should go hand in hand. 
[…] I personally believe that education is very important. You have to be 
conversant and get the best of both worlds. You have the Islamic education and 
the professional education that can lead you to a good job.” Thus, Muslim 
parents send their children to madrasah at an early age to get Islamic education 
and to socialize them with Muslim values.  
All Muslim informants have reported that they attended madrasah 
when they were young. Azizah, a Maranao Muslim, went to madrasah when she 
was 7 years old. In her recollection, “It was a pressure to me, because my father 
is a tabligh [who preaches and propagates faith], and my mother is an ustadz [an 
Arabic and religious teacher]. In elementary school, we studied from Monday to 
Friday. Saturdays and Sundays were in madrasah. Since all of my elementary 
classmates were Muslims, so we were classmates in madrasah too [...] Play is 
integrated [in madrasah]. We could play with my classmates. Right now, I’m 
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actually in tsaniwayah [junior high school] in madrasah.
41
 Like Azizah, Amina, 
a Maguindanaon Muslim, attended madrasah when she was seven years old. 
During her madrasah years, she had classmates of various ages. She describes 
her class: “In our class, there was my mother’s 45-year old officemate, and still 
in grade one in Arabic. There were a lot who were of my age, and yet did not 
know how to read the Koran... So even if they were already adults, they were 
still in school with children as their classmates.” When asked whose decision 
was it for her to study in a madrasah, she responds: “It was my mother’s 
[decision], and my father approved it because he himself was also not able to 
[read Koran]. He wished that, since he is not practicing Muslim, that we would 
become one.” It is commonly viewed among Muslims that attending madrasah 
is a good training to learn Islamic values and practices at an early age. They 
developed and enhanced their religious identification by attending it. 
Muslim parents usually start to worry intensely about the impact of 
university and city life on their childen’s Islamic ways after the madrasah and 
secondary education. Aliah describes her father’s worry: “My father knew that 
MSU is open to all tribes and religions. He just cautioned [me] of things that 
should and not should be done, that I shouldn’t be influenced; likewise, making 
friends should be limited, that I should consider what the friendship could bring 
to me whether it be good or bad. Even for my brother who’s studying in Iligan, 
my father fears that he might forget to pray because he’s in a place where a bang 
[call for prayers] will be seldom heard. And there are only few mosques there, 
which may make him hesitate to go and eventually forget his identity or 
religion.” Another example of a worried and concerned parent is the mother of 
Azizah, a Maranao Muslim, who asked her where she would want to study. “If I 
study in MSU-Marawi [“Islamic city”], the tendency is that my Islamic way of 
upbringing will be, sort of, enhanced. However, if I enroll in IIT [located in a 
Christian-dominated Iligan City], it will be lessened.”  
 We asked Muslim minority students about their situations in a Catholic 
university and public university. Amina, a Maguindanaon Muslim studying in a 
Catholic university in Mindanao, discloses: “Here in our school, Christians and 
Muslims are treated fairly. Even if the school is owned by the priests, they still 
give us religious studies (RS). They allow it. Unlike in other schools, in Davao 
[for example], even if you’re a Muslim, they will let you take a subject that is for 
                                                          
41 In 2004, the institutionalization of madrasah education into the standard curriculum of 
public elementary schools and private madrasah schools was approved by the Department of 
Education under Order No. 51. The regional government of the ARMM adopted it. Since then, 
the madrasah education has become a component of the mainstream national education 
system. 
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Christians. There is RS, but Christian. Students study about Christianity. Here in 
our school, if you're a Muslim, your RS is for Muslims.” Another 
Maguindanaon Muslim, Shahana, who is studying at the Polytechnic University 
of the Philippines, a public university in Metro Manila, describes her situation: 
“I haven’t experienced difficulty. Maybe because there is no policy against 
Muslims, which would make it hard for me to adjust. Like this is not for me or I 
can’t do this. There’s nothing like that… We don’t pray at PUP [before and after 
class]. In my previous school, we prayed every morning and afternoon, but now, 
no prayer at all.” For Muslim minority students in Catholic and public 
universities, the school environment treats them fairly. This is one facilitating 
condition in which the contact hypothesis of reducing prejudices is most likely 
to take root.  
Among Muslims, being knowledgeable about Islam seems to be more 
preferred than acquiring the worldly knowledge that is offered by universities. 
This indicates a strong religious identification. Aliah, a Maranao Muslim, 
explains: “It’s not that Muslims are not that interested in education, but maybe 
it’s how we give more importance to Islamic knowledge. Why? Because no 
matter how prestigious your position in government is, or even if you have a 
PhD, if you don’t know anything about Islam or you have not practiced the 
teachings of Islam, you will still end up in hell. In my case, even if I become a 
board topnotcher, or even if I become a prime minister of the Engineering 
students, that will not help in the afterlife. My mother, when I am forgetful of 
things, would say, ‘You have to prioritize your religion, your family, next is 
education. But family can be incorporated with religion. You should practice 
your religion, no matter how busy you are with your studies.’ My mother would 
always get mad at me every time I forgot to do the 5 times a day of praying, but 
it’s not that I disregard to pray, it’s only because of the many school 
requirements which I have to attend to.”  
 
6.4.2 Composition of student population in school and classrooms 
Another aspect of education which can affect intergroup relations is the 
composition of student population in school and classrooms. Bratt (2002) found 
out that out-group attitudes tended to be more favorable in a school with a 
higher number of students from out-groups. We find that the universities in 
Mindanao are more ethnically and religiously diverse than those in Metro 
Manila. This diversity leads to more intergroup contacts and friendships.  
In Mindanao’s NDU-Cotabato, Maria, a Visayan Christian, answers 
why she has more Muslim friends than Christian friends in school: “It could be 
explained by the school’s population. According to my teacher, it’s 60-40. 
Muslims comprise 60 percent, while 40 percent of the student population is 
Christian, a mix of Protestants and Catholics.” In IIT, it is the other way around 
and Muslim students have more Christian friends than Muslims friends in 
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school. Azizah, a Maranao Muslim, observes: “Mostly in IIT, students are 
Christians compared to MSU-Marawi. One time, it was a time for prayer; I did 
not hear the call for prayer, so my Christian friend reminded me, ‘Hoy, go and 
pray now.’ So I was thankful for that because they respect me as a Muslim… 
They already know if it’s prayer time, so I would excuse myself to pray.” Aliah, 
a Maranao Muslim, describes her situation in the mixed group of her 
Engineering batch: “So here is a mixed group of Muslims and Christians, boys 
and girls. Then there is also a group of the most intelligent in our batch 
composed of four Christians, one Maranao and one Maguindanaon [...] All is 
well when we work together. They know how to respect others.” These 
representative examples show that intergroup contacts and friendships in 
Mindanao universities between Christian and Muslim ethnic groups are possible 
because of the diverse composition of student population. 
 However, the situation is different in Metro Manila universities as there 
are very few Muslim students. Our informants reported that they neither had any 
Muslim classmates nor friends. For example, Luis, a Tagalog Christian who is 
studying in UP-Diliman recalls: “I have never seen one [Muslim] in Psychology. 
I never had a classmate. In the campus, yes, I can see [Muslims].” Another 
Tagalog Christian student of UP-Diliman, Angela, who is okay to have Muslim 
friends, acknowledges that she sees some Muslims in campus but never had any 
Muslim classmates: “Yes, I see some Muslims, but I can only recognize them if 
they are covered [with hijab]… For men, I would not be able to tell […] I 
haven’t had any direct interaction with them.” The very small number of 
Muslim students in the campus makes intergroup contacts and friendships 
almost impossible to occur in Metro Manila universities. A Maguindanaon 
Muslim student in UP-Diliman, Muhammad, who was the leader of the Muslim 
student organization, estimates the number of Muslim students in UP-Diliman: 
“Our members number to 25. Actually we tried to get the right number from the 
Registrar but it was not allowed to be released. In our group, 25 are active. And 
we know that there are some in the College of Law, and we do not monitor the 
other colleges. [This is] out of 20,000 students. Very few indeed.”  
In Polytechnic University of the Philippines (PUP), another public 
university in Metro Manila, we found a Maguindanaon Muslim student, 
Shahana, who has Christian friends in the campus. When asked how her 
Christian friends view friendship with a Muslim, she responds: “Some said that 
it’s their first time to have a Muslim classmate and friend. They say it’s just 
okay, different.” Obviously, Christian students in Metro Manila universities 
have less opportunities to have contacts with Muslim students in the campuses.  
 
6.4.3 Curriculum or content of courses taught 
One aspect of education that can affect the intergroup relations is the curriculum 
or content of courses taught in the universities. Certain curricula do not only 
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provide and add knowledge about one’s own religion, but also potentially 
enhances religious identification. Certain courses also enable students to learn 
other religions and make available some opportunities for intergroup contacts in 
the classrooms.  
In the universities in Mindanao, there is a course subject called religious 
studies (RS) designed for Christians and Muslims to better understand their own 
religion and that of the other. Amina, a Maguindanaon Muslim studying in a 
Catholic university, has teachers in Arabic in her RS class. She explains: “It’s a 
required subject during our first year. For us, the RS subject is Islamic studies... 
All of us [women] when it’s time for our RS, we have to wear the hijab. It’s 
required, and if we don’t wear one, we’re not allowed in class. Our teacher also 
said that we cannot be called Muslims if we don’t practice Islam.”  
Islamic education is not only for Muslims, but also for those who want 
to be knowledgeable about Islam. Two universities, MSU-Marawi in Mindanao 
and UP-Diliman in Metro Manila, are offering this course to interested students. 
Jamaleah, a Tagalog Muslim who took an Islamic education in UP-Diliman, 
shares: “MSU offers Islamic studies. And they even have a BA [Bachelor of 
Arts] in Islamic Education, major in sharia. I just don’t know in other parts of 
ARMM, but I know in MSU-Marawi, they really offer that because I had 
classmates who came from MSU-Marawi. And I don’t know with other 
universities… [However] Islamic education in UP is actually a social science 
course… It will not teach you how to pray; it will not teach this and that. It is 
more of, not personal, but secular in approach. And they have non-Muslim 
students [...] Because if the approach is religious, or very non-secular, that 
would be limiting. […] Because you will not be forced to study Islam if you 
want to convert to Islam.” This kind of studies allows intergroup contacts and 
information for better understanding of Islam and its adherents.  
 There are certain courses designed to reduce prejudices between groups. 
In Notre Dame University-Cotabato, all students undergo peace orientation 
through intercultural dialogue. Maria, a Visayan Christian, describes the seminar 
and its effect on her: “They are given to first year students in one-day seminar in 
a semester. You are with students of other religions and different cultures, such 
as Christians, Protestants, Catholics, Muslims, and Chinese. When asked 
whether the seminar was helpful, she answers: “Yes, I benefitted from it. So 
now, even if I hear and if they tell me, ‘Ay, they are Muslims, so be careful’... 
It’s okay. I also tell that I have Muslim friends and they are not what they think 
they are.” This is in direct reference to the stereotypes against Muslims. Through 
these seminar-type peace orientation and intergroup contacts in school, 
intergroup friendships are formed and serve as a catalyst to reduce prejudices 
between groups.  
 There are also courses tackling controversial and contested terrain such 
as history. In these courses, depending on which side of history one looks, there 
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is a provocative tendency to interpret history in favor of one side. Abdul, a 
Maguindanaon Muslim, denotes that only the Mindanao State University 
(MSU) has a specific course subject on the history of Lumads and Moros in 
Mindanao. He criticizes this course for focusing too much on the history of 
conflict. He espouses the rewriting history from the perspectives of Lumads and 
Moros who are oppressed and marginalized by the state. Abdul elaborates: 
“When you develop a curriculum, you should know the learning objectives at 
the end of the course, not just the subject of the curriculum, right? That this 
[curriculum] will contribute to further understanding... We are not learning if we 
are not accepting those important junctures of history that the state has really 
committed, consciously or unconsciously, big sins [human rights abuses] against 
certain groups, right?”  
The curriculum in schools and universities is geared towards fostering 
critical thinking among students. Muhammad, Maguindanaon Muslim, who is 
studying in Metro Manila reveals: “Since a kid, I have been like this [critical]... 
In college, my critical mind got more boost and more open. I don’t always 
accept what they [propaganda in media] are saying. I really inquire and I don’t 
believe easily.” The propaganda are powerful in shaping opinions and 
sentiments for and against groups, but education makes people more discerning 
and inquiring about the meaning and interests of the propaganda perpetuated by 
mass media.  
 
6.5 Mass media 
Another explanation on intergroup contact avoidance that we present here is 
mass media. The power of media to shape attitudes, views and opinions is 
undeniable. Majority groups have the power and ability through the media to 
make their views and understandings prevail (Gorham, 1999, p.232). Thus, 
while the Christian majority have less issues with the mass media in the 
Philippines, the Muslim minority have legitimate issues with them. Using 
ATLAS.ti, we created a family, Media, containing 21 grounded quotations. We 
have divided these quotations into two codes, namely, general perceptions on 
media and stereotyping. Firstly, we deal with the perceptions on the media, and 
then, the stereotypes by the media on certain groups. From the qualitative data, it 
appears that the media magnify the intergroup differences, which form the 
perceptions of and bases for the intergroup biases and stereotypes.  
 
6.5.1 Perceptions on the mass media 
Based on the 2010 national survey by Nielsen Media Research on mass media in 
the Philippines, more than 90 percent of Filipinos acquire information and news 
from television (TV), whereas radio and print media have 65 percent and 15 
percent shares respectively (Dumdum & Garcia, 2011, p.51). In a separate 
survey by Pulse Asia, 63 percent of Filipinos found TV more credible than radio 
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and newspapers, which were considered credible by 20 percent and five percent 
of Filipinos respectively (ibid.). The influential media outlets in the Philippines 
are based in Metro Manila. Two major media networks, Global Media Arts 
(GMA) Network and Alto Broadcasting System-Chronicle Broadcasting 
Network (ABS-CBN) Network, are private corporations which have regional 
TV and radio stations throughout the country. The state-owned media networks, 
such as People’s Television Network (PTV), Intercontinental Broadcasting 
Corporation (IBC) and Philippine Broadcasting Service (PBS), also have 
regional TV and radio stations throughout the country, including in ARMM, but 
these government-run media are not popular among Filipinos. In ARMM, TV 
broadcast has limited reach because of the absence of electricity in many areas, 
newspapers are mostly available in urban centers, and only 14 of the 83 AM 
radio stations are located in Mindanao (Gaerlan, n.d.). 
Many informants in our interviews express their perceptions of the 
Manila-based mass media on what they see on TV. They perceive the biases and 
negative and positive roles played by the mass media. The negative perceptions 
on mass media come specifically from their coverage of the Mindanao conflict, 
their role on peace talks and Christian-Muslim relations, and an opinion poll by 
one national TV station on waging all-out war against the Moro rebels. Muslims 
are more vocal about their negative perceptions on media than Christians. For 
example, a Muslim informant, Shahana, a Maguindanaon, observes that media 
is biased in reporting the conflict in Mindanao. “I’ve seen the obvious bias of the 
media. For example regarding the conflict, of course the media will side to 
where they want to, and in that way, they fail to deliver the truth. At times, they 
got to interview the wrong person. There are also those who got to interview the 
military but they don’t air the side of the other party [rebels]. They have to be 
fair. If you interview this person, you’ve got to interview the other person so that 
you’ll be able to know the other side, then air everything that both sides said, 
without cut, without adding anything. Just like that… Sometimes, the media 
have to be blamed for the worsening of the situation. At times, they give news 
that this side is bad and the other is good. They show to the public that this is the 
situation. It’s not that it’s bad to have fair judgment when it comes to public 
opinion. But since the media already said it, and you know that the public can 
easily be driven to what the media wanted them to believe.”  
Regarding the role of media in the MILF-Philippine Government peace 
talks, Abdul, a Maguindanaon Muslim, expresses his disappointment with the 
pronouncements of the Manila [national] media. “For example, Bangsamoro is 
no longer an issue. It is already accepted, isn’t it? Before, they [Moro rebels] 
were for a separate nation. That’s no longer the case. But the Manila media 
would say, ‘They are still aiming for independence,’ which is not really true. If 
you are exposed in the field, if you are able to talk with the higher-ups 
[leadership] in the MILF, that is not in the agenda. So I will not even buy that 
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idea that MILF will be fighting for independence. I mean that is no longer an 
option in that respect.” 
On the Christian-Muslim relations, a Maguindanaon Muslim, 
Muhammad, reacts to the gap reported by the media between Christians and 
Muslims because of the Mindanao conflict. “It is blown up by media. I think it’s 
a superficial gap. As my experience would show, Muslims and Christians can 
co-exist peacefully in school and community, although there is still conflict. The 
difference is because you’re Muslim, [and] you’re Christian. I think it is 
superficial because, if it is from the Mindanao conflict, it’s not a religious 
conflict. It’s more of a political and economic conflict. It is being made to 
appear as religious conflict because that’s the way media is presenting it - that 
Muslims and Christians in Mindanao are in conflict. Both are Filipinos. It is not 
because I am Muslim and you are Christian, and therefore we fight. It’s not the 
reason. It’s the long history of exploitation, oppression, discrimination by 
Spanish and American colonizations.” This goes to show that the rupture in the 
Christian-Muslim relations is more than the religious differences. Other 
contextual factors mentioned by Asnin, including the bias of mass media, rip 
apart the said intergroup relations. Also Christian informants are critical of the 
media. For example, Juan, a Tagalog Christian, sees the polarizing role of media. 
“Well, generally, I think the media is not doing good… Because it’s much 
adhering to the traditions and cultures of Christians, having all these 
commercials [ads], though they [also] report all these celebrations of the 
Muslims… There’s one commercial that I saw, I think it came from a Jesuit 
communications from Ateneo depicting a Muslim standing in front of a school 
and people would see him very suspicious that he would do something like 
bombing the school or anything that would harm other people. But at the end of 
the commercial, I saw that he was just going to fetch his daughter from school 
and saying, I think, there’s a line that [says], ‘You shouldn’t view people from a 
bad side all the time.’ You should be critical enough to analyze yourself. But the 
thing is, it was just aired for a short time, I think, a month. And you could only 
count on your fingers on how many times it was shown on a weekly basis […] 
The media business now is customer-oriented. What the people want to see is 
what they can view. So they will always view accidents and bad things. One 
good example is the Ampatuan
42
 [massacre] in trial. They would always show 
that […] They reported that there were bomb threats on the same site… And 
they would always portray that as a work of a Muslim or Mindanaoan, or a 
Maranao, any ethnic group belonging to the Mindanao area. So, I think, that’s 
                                                          
42
 Ampatuan is a powerful political clan who ruled the whole ARMM in 2005-2009 incuding 
the Maguindanao Province in 1998-2009. Several clan members including the patriarch, 
Andal Ampatuan, Sr., are now on trial for the 2009 massacre. 
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what they do. It’s really the media group business that should change its ways. 
It’s true that when Pnoy [President Benigno Aquino’s nickname] says that, why 
are you telling the bad side of the government? Why aren’t you telling the good 
side? It only justifies that the current media is always in the pursuit of what is 
wrong, on what they say is critical journalism. But that’s not the case. It’s not 
always by revealing what is wrong, but also by revealing what should the people 
know, even if it’s too boring, right? The news could really be boring, but the 
thing is, it’s the news and it’s the truth of what’s happening in our community. 
And they should also tell that good things are happening in Mindanao.”  
Another Christian informant, Grace, a Cebuano, proposes a change for 
media to become fair and credible. “For me, they should or they are supposed to 
balance the news. For example, if the media have Muslim and Christian 
reporters who would cover the same story, the news becomes more reliable and 
fair. It is up to the people to judge, [and] not the media maneuvering the 
people’s judgment by reporting only one side of the story. It would be different 
if the media [national] will have Christian and Muslim members.” 
 Another possible change in media in Mindanao is put forward by 
Samira, a Maguindanaon Muslim. “The media can broadcast a different story 
[other than violence]. So there can be change. The media can help in 
strengthening the spread of peace through TV ads, like campaigns.”  
An opinion poll by a national TV station that explicitly brought out the 
bias against Muslims infuriated them. A Maranao Muslim, Amir, says that: “In 
general, the media are more favorable to Christians, because I guess, all of the 
people working in media, or most of them, are Christians. There comes a time 
that we [Muslims] feel discriminated by the media. Like for example when TV 
Patrol [a news program] posted the results of the poll voting through text [short 
message service] about the all out war in Mindanao. 
43
 I guess that’s unfair. 
Even though there may be only 3 people who voted in that text poll, but media is 
very powerful. And I guess, they can really affect the views of people. They 
should have not made that poll. That’s one of the examples of discrimination 
that we feel unfair. As a Moro in Mindanao, it’s unfair on our side, because they 
are showing us, it seems, that they want all out war in our place which we never 
wanted. Of course we want peace, [but] then they want war. That’s disgusting.”  
Another Maranao Muslim informant, Aliah, shares her views on the 
said TV poll, which to her, showed attitudes of people residing in Christian-
dominated islands of Luzon and Visayas towards those in Muslim-populated 
Mindanao. “That time, I wasn’t actually able to watch TV. A friend just texted 
                                                          
43
 The poll results during the night newscast of one national TV station showed that a high 
percentage of viewers agreed to wage an all-out war in Mindanao in October 2011 after 19 
soldiers were killed in an ambush by MILF in Basilan Province. 
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me that he got mad with TV patrol program of ABS-CBN because it conducted 
this text poll: ‘if you are in favor of the all out war,’ and the all-out war won the 
poll. I posted a message on Facebook asking the people of Luzon and Visayas, 
why is it so easy for them to say that an all-out war should be declared [in 
Mindanao] when in fact, they’re not from Mindanao. With the poll results, you 
can see Luzon and Visayas people’s hatred to the people in Mindanao.”  
   
6.5.2 Stereotyping in mass media 
As a consequence of the process of social categorization, intergroup stereotypes, 
as Allport (1954) point out, are about “selecting, accentuating and interpreting of 
the information obtained from the social environment” on groups (Tajfel, 1982, 
p.20). The in-group and out-group categorization are the targets of stereotyping. 
More often than not, the news from the mass media are replete with 
simplification, distortion, and exaggeration of information which include group 
stereotypes. Our interviews show typical Mulsim stereotypes portrayed in media, 
which affect intergroup relations, and in part, ethnic identity of Muslims. 
 Muslims are often negatively stereotyped as terrorists, traitors, 
kidnappers, untrustworthy people, and other negative images (Disoma, 2000, 
p.13). Due to these stereotypes, Christian informants commonly have negative 
images of Muslims. For example, Grace, a Cebuano Christian, points out: “The 
mass media, if there is some news like killings, they’re not fair with Muslims [as 
killers]. Like what happened in Maguindanao massacre.” Angela, a Tagalog 
Christian, has carefully weighed her impressions between Muslim stereotypes 
by media and her uncle who converted to Islam. “At first, I sort of wondered, 
because of the media’s images of Muslims. The media instills in us that when 
you talk of Muslims, you think of Muslims in Mindanao that are in war, or the 
Abu Sayyaf [a militant Islamist group]. Those were my images then of Muslims, 
when I was small. At first, I was afraid because of those images… From how it 
is conveyed by the media, the Muslims that we know are the terrorist bombers 
and from Muslim countries. That was how I looked at them then.”  
 Most Muslim informants are aware of these media stereotypes and have 
reasons to dismiss them because of inaccuracies and exaggerations. They are 
quite transparent with their emotions stirred by these stereotypes. For example, 
Abdul, a Maguindanaon Muslim, highlights the role of parents that reinforces 
the stereotypes perpetuated by media. “It’s really the parents: ‘Shut up or I will 
sell you to the Muslim!’ Something like that. When media say, ‘There’s war in 
so and so! They massacred our soldiers!’ You don’t have the whole picture! 
You don’t even know why they were killed. For example, this story where a 
battalion of soldiers were massacred and not even one survived! Oh, the media 
reported the massacre, but they did not ask why there was a massacre! It was 
because the soldiers desecrated the area. They arrived there, and because most 
houses were small, they decided to camp out at the mosque. They had dogs with 
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them. They even roasted a pig there! And so, they were massacred! It was a case 
of an absence of cultural sensitivity, right? But the only thing reported was, 
‘Puta! [expletive] Our Christian soldiers were massacred! You should be 
cautious of Muslims or they might kill you!’ That’s it! Because they don’t know 
the complete story, right? The media has a big responsibility. I don’t know when 
that will change.”  
Jamaleah, a Tagalog Christian, provides illustrations of the power of 
media to shape and perpetuate stereotypes. “Media can make or break an image. 
You see how they exaggerate. And you see how they distort. Media is really 
very powerful. One time I happen to see a documentary in one [TV] channel. It 
portrays the polygamous practice of the Muslims. And you know the portrayal is 
done in bad taste. You will hate Islam if you see it. And then another one is in 
the same channel which always shows tales in a kiddie program. They portray 
Muslims as having bad attitudes, destroying the very identity of Muslim, and 
doing different things. It was really done in bad taste. An example is the legend 
of guava. There is one ruler, a datu called Bay-abas who is very brutal, 
tyrannical. The costumes are all Muslims, my goodness! And then, the alamat 
ng gagamba [legend of the spider] is also on Muslims. They were portraying 
these as Muslims. I don’t know what’s with them. And when the media would 
expose some criminal happenings, they would say a Muslim did this and that. In 
a way, they magnify the religion. But if it is a Christian, they would not say a 
Catholic or Christian who did this and that. And so what the listeners remember 
is that a Muslim did negative and bad things. See the discrimination! So that’s 
the very negative effect of media. But if a Muslim brings award or honor to the 
country, there’s no mention [from the media].”  
Another Muslim informant, Muhammad, a Maguindanaon, recalls a 
common stereotype on Muslims as killers because of news reports: “There was 
one instance when we had to do a stage play. There was a character who is a 
killer in the play. Then one of my classmates said to me, is it not that you have a 
scarf that looks like what the Abu Sayyaf used? And as a Muslim, you can be 
the killer. I was mad! I said that it is not true that Muslims are killers. At that 
time, it was rampant in news reports that emphasized, ‘one Muslim kills.’ Why 
is it, I asked, that when a crime is committed, and Muslim is involved, news 
would include the religion of the criminal. When it is about normal people, it is 
not being said whether they are Christian or Buddhist, right? Only to Muslims. 
Besides, not all Muslims are killers. It is not like that. Yes, it may be a joke, but 
there are jokes that could hurt in any way.” Muhammad also recalls the 
massacre which claimed 58 lives including 34 journalists in 2009. For him, 
naming that gruesome incident, i.e. massacre, by the media has an adverse 
impact on his ethnic identity. “When it comes to real incidents, what always 
comes to mind is the Maguindanao massacre, [or] Ampatuan massacre. I don’t 
want to use Maguindanao massacre, actually [it’s] Ampatuan massacre. It was 
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really maddening [...] There was a different impact on me as Maguindanaon 
because every time it got reported, Maguindanao massacre, do they know what 
is the meaning of Maguindanao? Maguindanao is the place itself, the province. 
Maguindanao too is the name of the people born, raised and living in 
Maguindanao. Who were the ones who did it? Only the Ampatuans. Ok, let’s 
say they are Maguindanaons, but I think it’s not fair to call it Maguindanao 
massacre. Because, you know, I felt like I was being runover, like a stain is 
being put on my shirt without me knowing it. For instance, I am walking then 
somebody asks me, are you Maguindanaon Muslim? What tribe? Maguindanao. 
Now it is automatic [association].” He likewise observes that media usually tend 
to highlight the identity of people involved if they are Muslims. “It is always 
like that. News is getting sensationalized if there is a Muslim element. It gets 
blown up.”  
 Both the perception on media and stereotypes of Muslims play a role in 
the way the conflict waged by the Moro rebels is perceived by several Muslim 
informants. For Muhammad, a Maguindanaon Muslim, it is important to point 
out the historical root of the conflict and the cause of the rebels in the midst of 
the common stereotype of Muslims as terrorists. He sounds critical of the media 
on their coverage of the conflict. “History would tell that Philippines was bought 
from Spain including Mindanao which was not part of Spanish rule. There it 
started… [At first] Rebels were all the same, terrorists and sowing disorder. But 
when my knowledge about them broadened, [about] what they were fighting for, 
I told myself, they are okay. The MILF and MNLF have a cause. Let’s separate 
Abu Sayyaf because they are different and too extremist. But the MILF and 
MNLF, to some extent, you can actually look up to them as heroes. In a sense, 
they were the ones who fought and opened our eyes to our history. We need to 
fight for our rights, right to self-determination and all [...] I saw that we all have 
the same sentiments, aspirations, and struggles. They have long been fighting for 
these, right? That’s what they are fighting for, but the media is saying differently, 
and the way media is presenting the issues […] Their [rebels] narratives are 
different from the narratives presented by media. If weighed, ultimately they 
[rebels] are credible because they are from the grassroots level [...] Maybe we 
could say that they are discriminated and stereotyped and all, that’s why they 
fight back. When it comes to MILF and MNLF, I’m okay and grateful. What if 
they are not fighting, what will happen to us [Muslims]? Maybe we have been 
pacified, assimilated, lost, maybe, our identity. Besides, I’m thankful for the 
causes of MILF and MNLF, because of their fight, to some extent, we have 
sharia in our place.
44
 Sometimes the presence of MILF is a double-edged 
                                                          
44 Since 1977 by virtue of Philippine Decree No. 1083 or Code of Muslim Personal Laws of 
the Philippines, sharia courts have been established in several areas in Mindanao, particularly 
in what is now ARMM, where Muslim population is substantial . 
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sword; the non-Muslims would see the causes of MILF while others would see 
them negatively because of the conflict. But others would comment, why are 
they fighting? Because of their existence, there are many who now know their 
causes and whose minds are opened, and start to learn to understand the 
situation of Muslims.”   
The Muslims’ reactions and strong emotions stirred by the stereotypes 
associated with their religion indicate their strong religious identification. The 
common Muslim stereotypes which scare Christians are Muslims as killers and 
terrorists. Muslims refute these stereotypes as exaggerated and inaccurate 
depictions. Since Muslims attribute these stereotypes to the Christian-dominated 
and Manila-based mass media, these stereotypes upset the way Muslims 
generally relate and interact with Christians who are, in turn, cautious of their 
dealings with Muslims to avoid conflict. 
  
6.6 History of conflict 
Another contextual factor that we relate with contact avoidance and ethno-
religious identification is the history of conflict. In Chapter 1, we discussed the 
history of the conflict from the literature. The survey, in part, covered the 
individual consequences of the conflict, such as memories and experiences of it. 
In this section, we present the causes of the intergroup conflict and intra-group 
conflict from the point of view of the informants. These were not covered by the 
survey. We expect that conflict is going to exacerbate contact avoidance and 
intensify ethno-religious identification of the groups involved. We provide 
evidences that the competition between migrant Christians and indigenous 
Moros on the scarce land resource in Mindanao is a major cause of the conflict. 
Moreover, the conflict is not restricted between Christians and Muslims. Reports 
on intra-group conflicts have been mentioned in the interviews. From the 
interview data, there are 17 grounded quotations on conflict. Using ATLAS.ti, 
we created a family labeled as conflict containing these 17 quotations. Under the 
family of conflict, we coded these quotations into causes of the intergroup 
conflict and intra-group conflict.  
 
6.6.1 Land or ancestral domain and ethno-religious differences  
The conflict in Mindanao is intertwined with many factors such as the national 
history, migration, and economic resources. Several studies have shown that the 
conflict is fueled by land or ancestral domain issues (Abreu, 2008; Fianza, 2004; 
Rodil, 2010; Vellema et al., 2011). In realistic conflict theory, intergroup 
competition over scarce resources such as land, leads to in-group favouritism 
and out-group hostility and prejudice (Coser, 1954; Sherif, 1956).  
Both Christian and Muslim informants think that the land or ancestral 
domain issues have prompted the Muslims to wage an armed conflict against the 
Christian-dominated national government. For Azizah and Amir, both Maranao 
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Muslims who express their avoidance to have Christian mayor, what the MILF 
is mainly fighting for is land. Nohman believes: “They are fighting for our land. 
Because it’s ours, and we need to get it back. Well, the Christians or some 
people misunderstood it […] We will just claim what is ours, the one which our 
ancestors fought for. Now we are fighting for it, we are getting it back.” Besides 
reclaiming land, Azizah mentions two other major reasons of the conflict, 
namely, establishing an own government, and protecting youth from 
modernization. “What I can say about MILF is that they are fighting to have our 
own land, to have our own government run by us and our laws, and to protect 
our youth from modernization. I agree with them because they are for our own 
good and for the youth to live in an Islamic way.” The last reason provided by 
Azizah indicates her strong religious identification. For Azizah, the Islamic way, 
such as praying five times a day and wearing a hijab, is being threatened and 
challenged by modernization. A Cebuano Christian informant, Grace, 
recognizes that the cause of the conflict is intertwined with the history of 
Christian migration to Mindanao. “Muslims are fighting for their ancestral 
domain… Christians were not the first people who inhabited Mindanao; from 
what I learned in history, Muslims and Lumads were […] Now, Muslims don’t 
want us here and the Christians don’t want to go out. So both don’t have a 
choice and that’s where, I think, the conflict started.” Also Aliah, a Maranao 
Muslim, thinks that the roots of the conflict can be traced back to the history of 
the land of Mindanao. “The roots of the conflict started way back in history […] 
That is why nobody could put an end to the Mindanao conflict because of what 
happened in the past and the Muslims’ ancestral domain issue. I learned that this 
land originally belonged to Muslims and they developed the area, but instead of 
giving it to Muslims, the government gave them to Christian settlers. You can 
see that the settlers are even more well-off than the original Muslim inhabitants 
[...] They have nothing at the moment. Since they are not educated and the land 
doesn’t belong to them anymore, that’s exactly what they are fighting for… 
Fighting for their land is a fight for survival too. So, it’s no longer about 
ethnicity or religion that they are fighting for, it is about their basic right to their 
land.”  
 Christian informants, however, while not denying that ancestral domain 
and land issues are legitimate reasons why there is conflict in Mindanao, point 
out the obvious differences in religion, ethnicity, and culture. Christina, an 
Ilonggo Christian who prefers not to have Muslim neighbours and police, 
stresses: “For me, the root cause is, as we all know, religion. There are conflicts 
in terms of religion and ethnicity because our beliefs, our practices, and 
traditions could not be reconciled. And then, another cause is ancestral domain. 
In our place, I experienced conflict when we were living at that time in the 
uplands of Muslim-dominated Sultan Kudarat Province in Mindanao… So, for 
that reason, we left that place, of course for our safety.” This experience of 
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conflict could explain why Christina does not want Muslim neighbours and 
police. It illustrates non-preference for out-groups to take on public contact roles, 
such as police and mayor. Another Christian informant, Juan, who is a Tagalog, 
thinks that the gun culture in Mindanao affects the conflict. He asserts: “The 
conflict between Christians and Muslims is not about Muslims being faithful to 
the Islamic religion but to their culture of being Mindanaons [gun culture].”  
 While Muslims asserted that the main cause of the conflict is their claim 
on land or ancestral domain in Mindanao, Christians tended to downplay this 
claim and focus on the differences in religion and ethnicity as the catalyst of the 
conflict. It is clear that the competing claims on land which led to conflict make 
evident the processes of social categorization and identification among 
Christians by differentiating themselves and attributing the negative occurences 
in Mindanao to Muslims.  
  
6.6.2 Intra-group conflict 
The conflict in Mindanao is not restricted between Christians and Muslims or 
between Moro rebels and government troops and militias. In fact, a third of the 
reported conflicts occur between two families, and one out of ten is among clans 
(Dayag-Laylo, 2004, p.4). Often, these family and clan feuds are part of political 
conflicts to gain and mainain power. The interview data reveal that conflicts 
between Muslims called rido or clan feud are common in Mindanao. There is no 
mention of rido between Christians in the interview data. In his comprehensive 
study on rido in Mindanao, Torres (2007, p.8) refers to it as “a state of recurring 
hostilities between families and kinship groups characterized by a series of 
retaliatory acts of violence carried out to avenge a perceived affront or 
injustice.” A good illustration of an incident of rido is the above-mentioned 
Ampatuan massacre in 2009. One political clan, Mangundadatus, decided to 
challenge the reign of the ruling clan, Ampatuans, in the provincial election. The 
Ampatuans, considered widely as warlords, viewed this challenge as an affront 
to their status and power. Hence, they retaliated with the massacre of women 
who were members of the Mangundadatu clan and dozens of journalists who 
were in a convoy on the way to a local election office to file for candidacy. This 
was an act to officially challenge the Ampatuans in an election.
45
 We argue that 
this kind of conflict may highlight intergroup rivalry which can incite contact 
avoidance towards out-groups.  
Muhammad, a Maguindanaon Muslim, reveals the narratives of ethnic 
dominance and rivalry, which are often the spark of conflict between Muslims. 
                                                          
45 See “The Maguindanao massacre and the making of the warlord ” by E. Mercado  in the 
January-March 2010 special issue of Autonomy and Peace Review (Vol. 6, No. 1) for the 
narration of events and in-depth analysis. 
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“The three dominant tribes are the Tausugs, Maguindanaons, and Maranaos. 
Actually, there are 13 tribes. So the other 10 are less dominant tribes, number-
wise. Those are the Yakans, Samals, among others. So who is really dominant 
among the three? Who was the first? Ultimately, who were the first ones to form 
a sultanate were the Tausugs. Then, came the Sultanate of Maguindanao. The 
Sultanates of Sulu and Maguindanao and the trade pacts were in pre-colonial 
period. One version of a narrative was that a group of Maguindanaons who 
revolted against social order were thrown out of Lanao [province]. There the 
Maranaos were born [...] One term in Maguindanaon, pispis, refers to chick 
which is associated to Maranaos because Maranaos were like hatched from 
Maguindanaons.” Having witnessed the fierce interethnic rivalry, Asnin shared 
that his mother told him that, in case he wants to marry an out-group, it is more 
acceptable for him to marry a Christian than to marry a Maranao Muslim. He 
seemed agreeable to it. 
The study by Mahende (2012) in Tanzania stresses that stereotypes 
contribute to interclan hostility, cruelty, and aggression which lead to interclan 
conflicts. Each clan has a superiority complex to which clan members agree to 
fight to preserve it (ibid.). 
Several Christian and Muslim informants heard stories of rido or clan 
feuds, which are often attributed to preservation of honor and pride, and are 
often associated with Maranaos and maratabat. For example, Azizah, a 
Maguindanaon Muslim who strongly avoids a Christian for a future spouse to 
keep the pride of being Muslim, thinks that: “The meaning of rido is conflict. I 
think all Maranaos would not want a rido to happen, but it can’t be avoided to 
protect their pride. For example, your family pride is trampled upon when your 
sister gets pregnant [unwed], so to protect your family, you have to find the boy 
or kill him. So it can’t be avoided. Obviously, it is a problem.” Another 
Maguindanaon Muslim, Abdul, identifies the difference between the rido of 
Maranaos and of Maguindanaons. “For Maranaos, offending their maratabat 
can cause a rido, right? For the Maguis [Maguindanaons], to my knowledge, 
politics is usually the cause of ridos.” In the case of the 2009 Ampatuan 
massacre, politics indeed was at the center of the clan feud between the 
Ampatuans and Mangundadatus.  
It is interesting to know the extent of peace courses and religiosity in the 
context of rido. Christina, who is an Ilongga Christian, knows Muslim friends 
who took peace courses in university and yet would also take the law into their 
own hands by rido. She explains: “When it comes to family feuds, they don’t 
give importance to peace-building and order. They will really defend their 
family and their honor. It’s rido […] Like, one of my classmates lost a family 
member in the last [2010] election. Her father who was a principal in a certain 
school was killed. So her family moved out and changed their residence. She 
stopped for one semester because of the rido [...] For her, as they have always 
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explained it to me, ‘You would understand if it happened to your own family.’ 
For her, there was injustice in the killing of her father. So they have to find a 
way to bring justice to her father’s death […] For her, dropping out of school 
was not a big deal, but was necessary.” When asked about her tribe and what her 
friend thinks about rido, Christina continues: “She’s Maguindanaon who wears 
a kumbong [hijab] and is deeply religious. She prays five times a day and is 
well- behaved. According to her, they are not committing a sin when they 
engage in rido. It is their belief that if you they take the life of one of your own, 
then you have to take a life of one of their own too. Even if she prays five times 
a day, she does not consider it [taking a life to avenge the killing of a loved one] 
as a sin. She said that it is allowed in their law [customary].”  
In times of conflict, tensions and distrust are high. Contact avoidance in 
the forms of changing residence and dropping out of school is most likely a 
consequence of rido and may serve as a shield or preparation for retaliatory act. 
In the research by Colletta and Cullen (2000, pp.3-4) in conflict-torn countries, 
“violent conflict within a state weakens its social fabric. It divides the population 
by undermining interpersonal and communal trust, destroying the norms and 
values that underlie cooperation and collective action for the common good, and 
increasing the likelihood of communal strife.” Conflict also undermines and 
destroys the norms and values that people gain and learn from education and 
religion, such as rule of law and message of peace. In Mindanao, Torres (2007, 
p.8) cites cases where ridos overlap with the larger separatist conflict waged by 
the Moro insurgents. The violent conflicts in Mindanao are reported to have 
“spillover” effects, which include, among others, prejudice and ethnic and social 
tensions among the Christian and Muslim population (HDN, 2005, p.3). These 
tensions and prejudices are considered as manifestations of contact avoidance 
towards out-groups. 
In varying degrees, Christians and Muslims have recognized the role of 
land and ancestral domain issues as one of the main catalysts of Mindanao 
conflict, which is aggravated by rido. By fighting to pursue the historical land 
claims of their ethno-religious groups, the MNLF and MILF are able to foster 
strong ethno-religious identification in those who sympathize with them, such as 
Muhammad, Azizah, Amir, and Aliah. Violent conflict breaks down social 
relations between the groups involved and intensifies intergroup rivalry, which 
is associated with contact avoidance towards out-groups.  
 
6.7 Summary 
This chapter presented additional contact roles which were not measured and 
covered in the survey, but which emerged during interviews. These are peers, 
barangay-mates, and future spouse. It also presented expressions of behaviour 
dimension and one dimension of ethno-religious identification, as proposed by 
Phinney and Ong (2007). Both Christian and Muslim informants reported 
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incidents of everyday contact avoidance in schools and barangays. In schools, 
contact avoidance is common among non-classmates and non-members of 
organizations. In barangays, contact avoidance is in the form of declining 
invitations to religious ceremonies and rituals of the out-groups. Most Christian 
informants also reported not wanting to live with Muslims in a community 
because of complaints about cleanliness and orderliness. Contact avoidance in 
terms of having a future spouse from the out-group is mainly based on tradition 
and differences in religion and culture (ethnicity).  
 There are additional expressions of behavior dimensions of ethnic and 
religious identification, which surfaced from the interviews. Muslim informants 
find eating halal food, especially non-pork dishes, as their expression of being 
Muslims in a predominantly Christian country. Most Muslim women admit that 
they express their Muslim faith through wearing a hijab. Maranao Muslim 
informants talked about their specific cultural trait, maratabat, which is very 
strong among their in-group and with which they identify as ethnic Maranaos. 
Moreover, there is one dimension of ethnic identification that is proposed by 
Phinney and Ong (2007), but is not measured by the survey. That is the 
relationship of subnational (ethnic) identity with national identity. While 
Christian ethnic groups identify with the national identity as Filipinos, the 
Muslim ethnic groups have voiced out some issues with being Filipinos as a 
legacy of oppressive colonial history. Many Muslims, particularly those from 
older generations, feel most excluded from this national identity, which is 
generally Christianized. 
 Predicted to influence ethno-religious identification and contact 
avoidance, the three contextual factors, namely, education, mass media and the 
history of conflict, were described and elaborated on the interview data. We 
considered the three aspects of education, namely, school environment and type, 
composition of student population in schools and classrooms, and curriculum 
and content of courses taught, which affect intergroup relations (Cooper & 
Slavin, 2001). The school environment and type have considerable impact on 
religious ways and practices. A madrasah provides knowledge mainly on 
Islamic teachings and traditions, thus enhancing the identification of Muslims 
towards their religion. When Muslims in the Philippines are in universities, they 
stop going to madrasah. In both Catholic and public universities, Muslims feel 
fair treatment from their universities. The more mixed the composition of the 
student population is, the more possibilities for intergroup contacts there are. 
Thus, intergroup friendships among students and less contact avoidance towards 
out-groups emerge in this kind of environment. Depending on the curriculum 
and content of courses, education can advance one’s religious identification if 
the courses are about one’s religion and it can promote greater intergroup 
understanding if the courses are about peace, interfaith and intercultural 
dialogues.  
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Mass media is perceived negatively by both Christians and Muslims 
because of the stereotypes they help shape and perpetuate in the minds of the 
public. According to our informants, two of the common stereotypes 
perpetuated by media are Muslims as killers and terrorists. These particular 
stereotypes have scared Christians and made Muslims harbor strong sentiments 
against the media, which is seen as biased against Muslims. The media is also 
blamed by Muslims for not helping ease the conflict in Mindanao by provoking 
all-out war, exaggerating, and reporting inaccurate information and news. The 
media-hyped stereotypes and the strong sentiments that go along with them 
induce intergroup contact avoidance. 
Driven by the competing claims on land, the conflict could be traced 
back to the colonial history with the Spaniards and Americans. Colonial policies 
on land were unfavorable to Muslims who always view Mindanao as their 
ancestral domain. Based on our interview data, ridos, which appear as intra-
group conflicts among Muslims, complicate the conflict in Mindanao. The 
ethnic rivalry and competition among Muslims strengthened their in-group 
identification. In intergroup conflicts, out-group hostility can be expressed 
through contact avoidance towards out-groups. 
After we elaborately illustrated the three contextual factors (education, 
mass media and history of conflict) and their relationships with contact 
avoidance, we present the graphical links and relations of these factors with 
contact avoidance using the network view function of ATLAS.ti.  
From the code manager which has the list of families (e.g. education 
and mass media) containing the codes, such as school environment and 
composition of student population, we dragged those families and their codes in 
a newly-created network view. We arranged them in such a way that would 
visually present our conceptual and epistemological framework. The relations 
editor in the network view allowed us to define the family-code relations and the 
property of the relations. For example, relations can be a family that “is a cause 
of” a code, or a family that “is associated with” a code, or a code that “is a 
property of” a family. The property of relations can be symmetric, asymmetric, 
or transitive. Figure 6.1 is wholly taken from network view of ATLAS.ti. 
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Figure 6.1 Network view showing the links and relations of the properties of the 
three contextual factors with contact avoidance 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
From the interview data, we drew out descriptions of the properties of 
each of the three contextual factors and their relations with contact avoidance. In 
Figure 6.1, there are two relations used: “is property of” and “is associated 
with.” In the relations editor by ATLAS.ti, it defines “property of” as “meta 
relation between a concept and its attributes” and “associated with” as “relates 
concepts without subsumption.” For example, school environment, composition 
of student population, and curriculum and content of courses are properties of 
the contextual factor – education, which is associated with contact avoidance. 
The same goes with the other properties of the remaining two contextual factors 
which are associated with contact avoidance. 
In the overall conceptual and theoretical framework in Figure 2.3 in 
Chapter 2, there is only one contextual factor – history of conflict based on the 
literature written by scholars on the subject. Based on the interview data which 
were analyzed in this chapter, we added two more contextual factors while 
elaborating on the history of conflict, coming from the perspectives of the 
informants. The factors in the contextual level are crucial in the propositions of 
ethnic group conflict theory. By expounding on contextual factors, this study is 
able to present a more wholistic description and provide additional explanations 
of intergroup contact avoidance. 
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Chapter 7 
Summary, discussion and conclusion 
The concluding chapter of this study contains three sections, namely, (1) the 
summary of findings and discussion, (2) innovations and contributions, and (3) 
new research issues.  
 This study examined the intergroup relations between major population 
groups in the Philippines. These groups are divided and, at the same time, united 
along ethnic and religious lines, which are the bases for group categorization and 
identification Religion and ethnicity in the Philippines often interweave into 
combined ethno-religious categories.  
Historically, relations between ethno-religious groups are characterized 
by majority-minority positions, hierarchy, competition and rivalry in political, 
economic, and socio-cultural arenas (Kim, 1973; Saber, 1974; Filipinas 
Foundation, 1975; Tolibas-Nuñez, 1997; HDN, 2005). Exacerbated by long-
standing armed conflict involving their own groups, the intergroup hierarchy, 
competition and rivalry find expressions in the discriminatory and exclusionary 
attitudes through contact avoidance in private and public spheres of social 
relations. This study, which was done at the time when peace talks with one of 
the factions of Muslim rebels was moving towards a formal peace agreement, 
investigated ethno-religious and background characteristics at the individual 
level of the conflict in Mindanao. It is very important that not only the 
contextual, i.e. economic and political, aspects of the conflict are put in the 
agenda to inform the peacebuilding efforts, but the socio-cultural aspects 
including ethno-religious and background characteristics at the individual level, 
must figure in the agenda as well. Otherwise we will see a deeply divided and 
segregated society after the recent Comprehensive Agreement on the 
Bangsamoro (CAB) between the government and MILF.  
This study had five major aims. First, we sought to determine among 
ethno-religious groups the patterns and variations in contact avoidance towards 
out-groups. We expected differences in the levels of contact avoidance towards 
out-groups. Contact avoidance is defined in this study as the degree to which 
one group (Muslims or Christians) avoids out-groups in certain contact roles, 
with and without power involved. It is an indication of latent conflict and a 
dimension of exclusionism and social distance. Second, we investigated the 
relationship between ethno-religious identification and contact avoidance among 
different ethno-religious groups. We predicted that the dimensions of ethno-
religious identification are positively related with contact avoidance. Third, we 
tested the ethno-religious identification-contact avoidance relationship by taking 
into account individual characteristics as control variables. Our proposition was 
that relevant dimensions of ethno-religious identification will override any 
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effects of individual characteristics. Fourth, we set out a number of intermediate 
determinants to explain the relationship between ethno-religious identification 
and contact avoidance. We expected that there are mediating effects by several 
determinants on the observed relationship between the relevant dimensions of 
ethno-religious identification and contact avoidance. Fifth and last, we 
investigated, from the interview data, additional factors which are not part of the 
theoretical regression models, and yet, can further explain the relation between 
ethno-religious identification and contact avoidance. We accomplished these 
five aims by testing a series of hypotheses derived mainly from Western 
theoretical insights transposed to the Philippines, and by analyzing quantitative 
and qualitative data collected through surveys and interviews during fieldwork 
in the Philippines.  
We laid down in previous chapters the background of the study 
including the research setting and history (Chapter 1), the theories and 
hypotheses (Chapter 2), the measurements and data (Chapter 3), the univariate 
descriptives and bivariate relationships of contact avoidance with independent 
and control variables and intermediate determinants (Chapter 4), the results of 
multivariate regression analyses (Chapter 5), and the additional data and 
explanations on contact avoidance (Chapter 6). We learned from Chapter 1 that 
the current differential conditions between Christians and Muslims and their 
unequal access to the means of power, livelihood, and education can be 
attributed to the history which interweaves these religious groups. In Chapter 2, 
we have formulated testable hypotheses derived from theories which have been 
substantiated by various studies. Chapter 3 described the procedures used to 
collect data through surveys and interviews, and elaborated the data 
measurements of the variables and determinants used in the study. We made use 
of quantitative data collected through the surveys of 1,500 randomly sampled 
college students in six universities in the Philippines and qualitative data 
collected through interviews with 16 informants. 
7.1 Summary of findings 
Our analysis of variance (ANOVA) and multivariate regression analyses 
provided empirical and substantial findings elaborately presented in Chapters 4 
and 5, which either validate or invalidate, support or reject our hypotheses. In 
these Chapters, we saw the overlap of self-categorizations on religion and 
ethnicity. Our survey data shows that almost nine out of ten respondents (88.42 
percent) fit into this combined ethno-religious categories, such as Tagalog 
Christians, Cebuano Christians, Maranao Muslims, and Maguindanaon Muslims. 
In short, certain ethnic groups are either mainly Christian or Muslim. For 
example, the Tagalogs and Cebuanos are mostly Christians, and the Maranaos 
and Maguindanaons are predominantly Muslims. Parsimoniously speaking, it is 
logical to combine religious and ethnic self-categorizations into ethno-religious 
- 227 - 
 
categorization. In this way, the combined ethno-religious categorization 
sharpens the category distinction and exclusiveness of one’s in-group at the 
intersection of multiple group identities (Brewer, 1999, p.441). This overlap also 
finds evidence in the interview data, especially for Maranaos and 
Maguindanaons who could not disentangle their religion from their ethnicity.  
Our significant findings resulted from a series of rigorous hypotheses 
testing, and were further elaborated by the interview data. The findings are 
guided by the following research questions.  
 
7.1.1 To what extent is ethno-religious identification present among Christian 
and Muslim ethnic groups? 
With the combination of ethno-religious categorizations, it follows that 
identification with religion and ethnicity can also be combined to form ethno-
religious identification with several dimensions. Consistent with the propositions 
of realistic conflict theory and social identity theory on in-group favoritism and 
solidarity, our claim is that ethno-religious identification is present among 
Christian and Muslim ethnic groups. It is expressed in three ways corresponding 
to the dimensions described by Phinney and Ong (2007). First, the exploration 
activities through high frequency of people’s participation in various religious 
and ethnic ceremonies, rites of passage, and collective rituals; second, behaviors 
such as the frequent use of ethnic language and the number of friends from the 
ethno-religious in-group and out-group; and third, the commitment and 
attachment dimension through membership and participation in religious and 
ethnic organizations. We found out that strong ethno-religious identification is 
expressed in people’s participation in religious practices, collective rituals, rites 
of passage, and the activities of their religious organizations, and in the number 
of in-group and out-group friends, but not in the frequent use of ethnic language 
and membership in organizations. Participation in religious practices (e.g. 
Christians pray at least once a day and Muslims do it more than once a week), in 
rites of passages (e.g. Christians participate frequently and religiously in baptism, 
marriage, and funeral), and in collective rituals (e.g. Muslims participate 
unanimously in Eid’l Fitr and Eid’l Adha celebrations) are frequent. Moreover, 
both Christians and Muslims are more participative in activities of their religious 
organizations than in their ethnic organizations. This broad participation in 
various religious ceremonies, rites of passage, collective rituals, and religious 
organizations corroborates the findings of the nationwide 1991 and 1998 
surveys of the Social Weather Station (SWS) on Filipino religiosity (Abad, 
2001). We also noted that both Christians and Muslims form almost all 
friendships from in-groups, and have only some friends from out-groups. On 
membership in organizations, less than half of all Christian and Muslim 
informants are members of religious and ethnic organizations. However, those 
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with memberships only participate in the organizations’ activities at least once a 
month. Most Muslims and Christians, other than the Tagalog Christians, do not 
often use their ethnic language in settings and gatherings such as schools and 
government offices. They often use either of the two official languages, English 
and Tagalog. 
7.1.2 In what ways is ethno-religious identification among Christian and 
Muslim ethnic groups observable in their daily lives? 
Our interviews showed ethno-religious identification in the daily lives of the 
informants through the dimensions identified by the surveys, such as praying, 
participating in religious rites of passage (e.g. baptism, wedding, and funeral) 
and collective rituals (Christmas, Easter, Ramadan, and Eid’l Adha). Both 
Christians and Muslims disclosed that they pray in church or mosque and at 
home several times a week. Students in Catholic universities such as NDU in 
Cotabato City and UST in Manila, pray several times a day because many 
school class sessions formally start with a prayer. Additionally, there are specific 
expressions of ethno-religious identification that only emerged in the interviews. 
For example, female Muslims identify strongly with their religion when they 
wear hijab. They admitted that wearing hijab enables them to express their faith 
attached to their identity as a Muslimah, an observant Muslim woman. 
Informants admitted that they make friendships with their in-groups in school 
and in organizations, more than with their out-groups. They spend more time 
with their in-group friends by “hanging out” with them after classes. The 
interview data illustrate that several of the identified dimensions (e.g. praying 
and wearing hijab) of ethno-religious identification are observable even in their 
daily lives. 
7.1.3 To what extent is contact avoidance present among Christian and Muslim 
ethnic groups? 
We found two things with regard to contact avoidance. First, based on Mokken 
scale analysis, Christians and Muslims have a nearly identical pattern and 
ranking of the seven contact roles (classmate, friend, boardmate, neighbor, civil 
servant, police, and mayor),
46
 from easily accepted contact roles to most avoided 
ones assigned for out-groups.
47
 For both Christians and Muslims, the mayor is 
                                                          
46 Muslims have a slight variation against the Christian pattern with the interchange of 
boardmate and neighbor in the ranking.  
47  This pattern and ranking of contact roles were not given ample attention in the literature of 
social distance research, with the exception of Yuchtman-Yaar and Inbar (1986). Hagendoorn 
and Hraba (1987) mentioned the distinction between public and private domains, but not the 
ranking of these domains (neighbors, employer, classmates of child, and spouse). 
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the most avoided contact, followed by the police, and then the civil servant. 
Both Christian and Muslim rankings have two spheres, namely, private 
(classmate, friend, and boardmate) and public (civil servant, police, and mayor) 
roles, with neighbor marking the boundary between the private and public. Both 
Christians and Muslims tend to avoid placing public contact roles, bequeathed 
with power,
48
 in the hands of out-groups, while they are less likely to do so with 
the private contact roles, which has less power. Thus, it is not about closeness 
and differences, rather it is about power in the intergroup relations. Second, we 
calculated the average degree of contact avoidance towards out-groups by 
Christian and Muslim ethnic groups. Earlier studies showed that differences in 
attitudes towards contact avoidance among Christian and Muslim ethnic groups 
in the Philippines exist (Lacar & Hunt, 1972; Filipinas Foundation, 1975; HDN, 
2005; Tolibas-Nuńez, 1997). What we found out are two things. First, there is 
relatively low average of contact avoidance between ethno-religious groups. 
Second, there are indeed variations in contact avoidance towards out-groups. 
For example, those who post above the average are the Christian ethnic groups, 
such as Cebuanos, Chinese, others
49
, Lumads, Ilocanos, and only one Muslim 
ethnic group, the Maranaos. They exhibited stronger contact avoidance towards 
out-groups than other ethno-religious groups. In general, Christian ethnic groups 
are more inclined to avoid contact with out-groups than Muslim ethnic groups. 
In particular, the Cebuano and Chinese Christians have the two highest levels of 
contact avoidance towards out-groups. Among the Muslim ethnic groups, only 
the Maranaos, known for their competitive entrepreneurial skills and pride 
called maratabat 
50
, show their exclusionary tendencies towards out-groups.  
7.1.4 In what ways is contact avoidance among Christian and Muslim ethnic 
groups observable in their daily lives? 
The interviews show that despite the wide social acceptance of classmates and 
friends from out-groups in the survey results, some informants have experienced 
certain forms of contact avoidance in school and communities in daily life. 
Borrowing Scott’s (1985) term, we call this “everyday” contact avoidance. 
Aside from the seven contact roles specified in the surveys, informants reported 
                                                          
48 Magee and Smith (2013) conceptualize the Social Distance Theory of Power involving 
people in high power positions and those with low power. The main difference of our study is 
that power does not only reside in the person or group, rather it also resides in the role or 
position assigned to that person or group.  
49 “Others” is the aggregate of smaller ethnic groups other than the seven major Christian 
ethnic groups mentioned in the study. 
50 Maratabat is a Maranao word which is broadly related to concepts of pride or honor, self-
esteem, and status-seeking and prestige enhancement (Disoma, 2000, p.51). 
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other forms of contact avoidance in the interviews. For example, in group 
activities and school gatherings, both Christians and Muslims reported that they 
have experienced being an outcast because of being Christian or Muslim. We 
suppose that this form of contact avoidance happens among peers, i.e. non-
classmates and non-friends in school. Other forms of contact avoidance were 
reported more explicitly in the mixed communities or barangays. Several 
Christian and Muslim informants revealed their experiences of, and their 
tendencies towards, contact avoidance with their barangay-mates from out-
groups. For example, most Christians would note the disregard to cleanliness, 
law and orderliness by their Muslim barangay-mates. Because of their previous 
negative encounters with their Muslim barangay-mates on cleanliness, 
Christians would often draw back from interacting with their Muslim barangay-
mates. However, the most evident examples of contact avoidance by both 
Christians and Muslims are during their celebrations of religious festivities. For 
example, during community-wide celebrations of fiesta,
51
 many Muslims would 
politely turn down invitations from their Christian barangay-mates (e.g. acting 
as a witness in baptism) or even in non-religious activities (e.g. acting as a judge 
in Miss Gay pageant). They think that these contacts with Christians and 
participation in these activities would make them less Islamic. Some Christians, 
in turn, decline invitations to take part in Eid’l Fitr or Eid’l Adha celebrations 
because these celebrations are not written in the Bible. In these instances, both 
Christians and Muslims explain their contact avoidance by their religious 
identification. The ethnic dimension of contact avoidance in the mixed 
barangays is largely based on stereotypes. In Metro Manila, the Tagalogs look 
down on other ethnic groups, especially the Visayans, because of their awkward 
pronunciation of Tagalog words, amusing struggles in the big city life, and 
association with petty crimes. In turn, other ethnic groups generally view the 
Tagalogs as arrogant. 
From the interviews, one common contact avoidance that majority of 
the informants mentioned is on the choice of a future spouse or partner. Both 
Christians and Muslims indicate a strong preference to marry within their 
religious in-group. They invoke traditions, religious teachings, and differences 
in beliefs as the justifications for disagreeing on intermarriages. The ethnic 
dimension of contact avoidance with regards to marriage surfaces between 
Muslim ethnic groups. Maranaos are inclined to marry Christians and later 
convert them, than marry Maguindanaons and Tausugs. The interview data find 
evidences on the intergroup rivalry not just between religious groups, but also 
                                                          
51 Fiesta is a religious community celebration to pay homage to a certain patron saint of the 
Catholic Church. 
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between ethnic groups within one religious group. The ethnic intergroup rivalry 
would have been muted in the analysis if not for the interviews. 
 
7.1.5 To what extent is there a relationship between ethno-religious 
identification and contact avoidance? 
The bivariate analyses on the relationship between self-categorization, various 
dimensions of ethno-religious identification, and contact avoidance show that 
there are significant positive relationships between them. For example, ethno-
religious categorization was significantly related with contact avoidance, 
meaning that there are significant differences between ethno-religious groups in 
contact avoidance. Moreover, several dimensions of ethno-religious 
identification were positively related with contact avoidance. Among these 
dimensions are the participation in religious practices (e.g. praying, attending 
church and mosque services, and reading sacred writing), in collective rituals 
(e.g. Christmas, Easter, Eid’l Fitr, and Eid’l Adha), and in religious rites of 
passage (e.g. baptism, wedding, funeral, and circumcision). Dimensions also 
include high number of ethnic and religious in-group friends, low number of 
religious out-group friends, membership in religious organizations, and frequent 
use of ethnic language. In other words, those who participate in religious 
practices are more likely to avoid contact with out-groups than those who do not 
participate. Those who participate for religious reasons in the collective rituals 
and rites of passage are more likely to avoid contact with out-groups than those 
who do for non-religious reasons. Those who have more friends from their 
ethnic and religious in-group are more inclined to avoid contact with out-groups 
than those with fewer friends from their ethnic and religious in-groups. Those 
who have less friends from religious out-group are likely to avoid contact than 
those with more friends from religious out-group. Those who often use their 
ethnic language are more likely to avoid contact with out-groups than those who 
use it less often. These findings in the bivariate analyses are consistent with our 
core theoretical proposition, based on realistic conflict theory and social identity 
theory, which states that people who strongly identify with their religion and 
ethnicity tend to avoid contact with out-groups. Studies show that certain 
dimensions of religious identification (i.e. church attendance) and ethnic 
identification (i.e. language use) have relative impact on contact avoidance 
(Poppe & Hagendoorn, 2004; Coenders et al., 2007).  
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7.1.6 To what extent is there a relationship between ethno-religious 
identification and contact avoidance, considering individual characteristics 
such as gender, social class (household income), parental educational 
attainment, parental occupation, parental type of marriage, and recent 
migration? 
Through regression analyses, the main finding under this question is that the 
observed relationships between the relevant dimensions of ethno-religious 
identification and contact avoidance hold up even with the introduction of 
control variables, namely, gender, household income, parental education, 
parental occupation, parental type of marriage, and recent migration. This 
finding supported our hypothesis that the relationships between the relevant 
dimensions of ethno-religious identification and contact avoidance would 
override the effects from individual characteristics. It goes to show that indeed 
ethno-religious identification has a strong relationship with contact avoidance. 
Among the control variables, only father’s occupation yielded a significant 
finding. We found that people whose father is an agricultural worker are more 
likely to avoid contact with out-groups than those whose father’s occupations 
are not related to agriculture, such as manual laborers, service workers, 
professionals, and government officials and executives. It appears that land 
remains a divisive and contentious issue in Mindanao. Several authors have 
pointed out that agrarian, land ownership, and ancestral domain issues are the 
roots of the violent conflict and tension between Christians and Muslims in 
Mindanao (Abreu, 2008; Fianza, 2004; Rodil, 2010; Vellema et al., 2011). 
7.1.7 To what extent can this relationship between ethno-religious identification 
and contact avoidance, while controlling for individual characteristics, be 
explained by intermediate determinants such as perceived group threat, social 
dominance orientation, quantity and quality of contacts, out-group distrust, 
religiocentrism, fundamentalism, attitudes towards religious plurality, salience 
of ethnic identity, salience of religious identity, memories and experiences of 
violence, and aspects of pakikiramdam? 
We hypothesized that several determinants in the observed relationship between 
the relevant dimensions of ethno-religious identification and contact avoidance 
will have mediating effects. We identified these determinants by reviewing 
relevant theories supported by previous studies. Our multivariate regression 
analyses yielded significant and robust findings. While controlling for individual 
characteristics, we found five determinants, namely, perceived group threat, out-
group distrust, fundamentalism, quantity of contacts, and direct experience of 
violence, to have some mediating effects on the significant relationships 
between the dimensions of ethno-religious identification and contact avoidance. 
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In particular, they mediated the effect of one dimension of religious 
identification, participation in rites of passage, which turned out to be 
insignificant in the final regression model. The number of significant categories 
of the two dimensions of ethnic identification (ethnic in-group friends and ethnic 
language use) also turned out insignificant, while those remaining significant 
categories had their strength of relationships with contact avoidance generally 
reduced. 
The significant findings on these determinants support the theoretical 
propositions of realistic conflict theory, social identity theory, ethnic group 
conflict theory, contact theory, and several studies on fundamentalism. Ethnic 
group conflict theory posits that perceived group threat is a determinant of 
ethnocentric reactions and negative attitudes towards minorities (Coenders et al., 
2004; Savelkoul et al., 2011), prejudicial attitudes (Quillian, 1995), anti-out-
group attitudes (Schlueter and Scheepers, 2010), and social distance (Coenders 
et al., 2007). As hypothesized, we found that those who perceive group threat 
from out-groups are more likely to avoid contact with them. Another significant 
determinant is out-group distrust, which is an expression of out-group hostility 
and a byproduct of the social process of contra-identification that induces ethnic 
exclusionism, as postulated by social identity theory and ethnic group conflict 
theory (Coenders et al., 2007). We found that out-group distrust is a catalyst for 
contact avoidance towards out-groups. The other significant determinant of 
contact avoidance is fundamentalism, which is associated with prejudice (Hood 
et al., 2009). Some studies note that social distance, in this case contact 
avoidance, is an indicator of aversive prejudice (Hagendoorn & Hraba, 1987; 
Poppe & Hagendoorn, 2004). Like what we expected, those who subscribe to 
fundamentalism tend to avoid contact with out-groups. Another significant 
determinant is quantity of contact, which has a negative effect on contact 
avoidance. It means that those who frequently have contact with out-groups 
show lower levels of contact avoidance. Reversed causality cannot be ruled out 
here. However, this finding is additional evidence for contact theory, which 
posits that intergroup contact is negatively associated with prejudice (Pettigrew 
et al., 2011).  
The last significant determinant which was remarkable is the negative 
effect of the direct experience of violence on contact avoidance. We found that 
direct experience of violence reduces contact avoidance towards out-groups. 
This finding is contrary to our expectation. Previous studies in Northern Ireland 
and the Netherlands provided sensible explanations to this finding. The study in 
Northern Ireland on Catholics and Protestants including those who experienced 
violence cites that intergroup contacts and friendships foster forgiveness 
(Hewstone et al., 2006). With sociopolitical forgiveness and other conditions, 
the intergroup relations may be improved and social reconciliation involving 
“ethnically different groups of people living together within one single 
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community territory” provides opportunities for social healing (Montiel, 2002, 
p.276). Moreover, having an inclusive category, which provides connectedness 
and sharedness, has an effect on forgiveness (Wohl & Branscombe, 2005). The 
other study in the Netherlands on Turkish-Dutch-Muslim identification found 
out that national identification is positively associated with favorable attitudes 
towards out-groups (Verkuyten, 2007). The inclusive and superordinate 
category that encompasses Christian and Muslim ethnic groups in the 
Philippines is Filipino, which is a national identification. In addition, there is the 
concept in Filipino psychology called kapwa, which pertains to shared identity 
of Filipinos. Thus, intergroup contacts and friendships foster forgiveness of the 
violence committed. This leads to social reconciliation of ethnically different 
groups of people with inclusive and shared identity categorization or a national 
identification, which then induces favorable attitudes towards out-groups. This 
helps explain why direct experience of violence reduces contact avoidance 
towards out-groups.  
 We found no evidence on the significance of several intermediate 
determinants, such as quality of contacts, memories and indirect experience of 
violence, and aspects of pakikiramdam. Surprisingly, intermediate determinants 
such as social dominance orientation (SDO) which is a strong predictor in many 
Western studies, religiocentrism, and attitudes towards religious plurality 
showed no significant findings in this study.  
7.1.8 Are there other factors that can further explain contact avoidance among 
Christian and Muslim ethnic groups? 
The final regression model, with explained variance (adjusted R
2
) of .27, can 
only partially explain contact avoidance. Hence, in Chapter 6, we presented 
additional findings using Atlas.ti7 software for qualitative analysis of interview 
data, which descriptively explained contact avoidance further. 
Additional contact roles, such as peers and barangay-mates, which were 
not measured and covered in the survey, emerged from the interview data. Both 
Christian and Muslim informants reported incidents of everyday contact 
avoidance in schools and barangays. Another contact role, future spouse, which 
was in the survey but was dropped in the quantitative analysis after yielding low 
scalability (Loevinger’s H coefficient) in Mokken scale analysis, received 
considerable mentions from the informants. Hence, future spouse was one of the 
three contact roles given illustrations and examples in the qualitative analysis of 
this study.  
 Additional expressions of behaviour dimension of ethnic and religious 
identification also surfaced from the interviews. For Muslim informants, eating 
halal food, especially non-pork items, and wearing a hijab for Muslim women 
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are indications of religious identification. For Maranaos, there is a specific 
cultural trait, maratabat, which is very strong among their in-group.  
Moreover, we added one dimension of ethnic identification that is 
proposed by Phinney and Ong (2007), which appeared in the interviews, but 
was not measured by the survey. This is the relationship of subnational (ethnic) 
identity with national identity. Muslim ethnic groups have some issues with 
being Filipinos because they treat the name and national identity as a legacy of 
oppressive colonial history. 
 Three contextual factors, namely, education, mass media and history of 
conflict, provided additional explanations on ethno-religious identification and 
contact avoidance. We considered three aspects of education, namely, school 
environment and type, composition of student population in schools and 
classrooms, and curriculum and content of courses taught, which affect 
intergroup relations (Cooper & Slavin, 2001). The school environment and type 
have considerable impact on religious ways and practices. A madrasah, which 
mainly provides Islamic knowledge, enhances the religious identification of 
Muslims. Equal treatment of both Christians and Muslims in a mixed student 
population in Catholic and public universities enable more intergroup contacts 
and friendships which reduce prejudice. Depending on the curriculum and 
content of courses, education can advance one’s religious identification if the 
courses are about one’s religion and it can promote greater intergroup 
understanding if the courses are about peace and interfaith and intercultural 
dialogues.  
 Perceived negatively by both Christians and Muslims, the mass media 
help create and perpetuate stereotypes against Muslims. Thus, Muslims have 
strong sentiments against the Christian-dominated and Manila-based media 
which is often blamed for biased, exaggerated and inaccurate reporting of 
Muslims and their actions. The conflict in Mindanao could be traced back to the 
colonial history. Land policies during those times were unfavourable to Muslims 
who always treat Mindanao as their ancestral domain. Making the conflict in 
Mindanao more complicated are the ridos or clan feuds among Muslims who 
intensely feel the ethnic rivalry and competition among them. Ethnic 
identification is prominent during these clan feuds. Out-group hostility including 
exclusionist attitudes is quite strong.  
 
7.2 Innovations and contributions 
After discussing the summary of findings, we present this study’s innovations 
and contributions in theory-building and measurement and methods. 
 
7.2.1 Theory-building 
First, most studies on contact avoidance or social distance focused on the 
hierarchy of ethnic or racial groups. These studies established ethnic hierarchy, 
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the phenomenon found in Western societies (Hagendoorn, 1995). All these 
years, what these studies overlooked is the kinds of relationships, domains, 
situations, social contacts or roles in which these ethnic groups are either 
accepted or avoided. There are rare exceptions, one of which is the study by 
Yuchtman-Yaar and Inbar (1986) which reveals the consistent ordering of four 
kinds of relationships or interactions between Israelis and Egyptians and 
between Israelis and Palestinians. Another exception is the study by Hagendoorn 
and Hraba (1987), which mentions the ranking of the domains, but scarcely 
discusses this finding on the ranking. In seminal studies on social distance by 
Bogardus (1925 & 1933), he presented seven social contacts wherein a member 
of an identified racial group is willingly admitted or not. These social contacts 
are as close kinship by marriage, as personal chums, as neighbors, as colleagues, 
as citizens of one’s country, as visitors of one’s country, and as excluded 
foreigners. Bogardus’ seven social contacts contained an implicit cumulative 
pattern which indicated a ranking. However, the ranking of these social contacts 
was not discussed and explained, even in the succeeding studies done by Owen 
et al. (1981), Hagendoorn (1995), and Parrillo and Donoghue (2005). This study 
puts a premium on the ranking of these kinds of relationships or domains of 
social contacts (e.g. classmate, friend, boardmate, neighbor, civil servant, police, 
and mayor). We call these as contact roles. Indeed, we found intergroup 
consensus in the nearly identical pattern and ranking of these contact roles in the 
majority Christian and minority Muslim setting in the Philippines. Apparently, 
there has been a dearth of research on this pattern and ranking. This study 
provides empirical evidence and thorough discussion of the hierarchy of contact 
roles assigned to out-groups. 
 Second, group identification was sharpened in this study by combining 
categorizations by ethnicity and religion. The dimensions by Phinney and Ong 
(2007) on identification effectively enables the combination of ethnic 
identification and religious identification into ethno-religious identification 
because of the applicability of the dimensions in both ethnic and religious 
identifications. Defining a group based on combined and definite characteristics, 
such as ethnicity and religion, goes beyond the distinction between in-group and 
out-group. Well-defined groupings are able to capture not just the intergroup, 
but also the intragroup relations. 
Third, the aim of testing the effects of intermediate determinants 
derived from theoretical insights from Western countries on the relationship 
between the dimensions of ethno-religious identification and contact avoidance, 
while controlling for six individual characteristics, is innovative due in part to 
the sheer number of variables involved. In the Philippines, no study has 
conducted such undertaking. Our main findings serve as the major contributions 
of this study. We confirmed, as found out by previous studies and predicted by 
ethnic group conflict theory, that perceived group threat is a strong and 
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significant predictor of prejudicial, exclusionary and anti-out-group attitude, i.e. 
contact avoidance (Bobo, 1988; Quillian, 1995; Scheepers et al., 2002; Coenders 
et al., 2004 & 2007; Schlueter & Scheepers, 2010; Savelkoul et al., 2011). We 
also confirmed that out-group distrust, as a by-product of social contra-
identification explained in social identity theory and ethnic group conflict theory, 
induces ethnic exclusionism (Coenders et al., 2007). The validity of the new 
Intratextual Fundamentalism Scale (IFS) introduced by Paul Williamson et al. 
(2010) and its power to explain and predict outcomes (e.g. contact avoidance) 
was established in this study. Our finding on the quantity of intergroup contacts 
supports the position of intergroup contact theory, which posits that contacts 
reduce the likelihood of negative and exclusionary attitudes towards out-groups 
(Pettigrew & Tropp, 2006, Hewstone et al., 2006; Schneider, 2008; Savelkoul et 
al., 2011). Contrary to our expectation, direct experience of violence does not 
induce contact avoidance. Cross-group friendships and contacts which foster 
forgiveness even among those who experienced violence cancel out the 
expected effects of experiences of violence on intergroup attitudes (Hewstone et 
al., 2006). The applicability and usefulness of several theoretical propositions 
involving perceived group threat, intratextual fundamentalism, quantity of 
intergroup contact, and out-group distrust are given an empirical evidence and 
universal credence through this study.  
 Fourth, we recognized that the use of Western theories and concepts 
may inadequately explain the phenomenon of contact avoidance in a non-
Western setting. Thus, the attempt to apply an indigenous concept such as 
pakikiramdam, i.e. heightened awareness of self, others, and situations, and to 
test its effect on the strenuous Christian-Muslim relations, along with Western 
theories, is a novel effort. Pakikiramdam is considered a pivotal value by an 
established and yet dynamic school of thought, Filipino psychology, and the 
term is commonly used in everyday communication. However, the non-
significant findings with pakikiramdam on contact avoidance may be due to the 
new and previously untested measurement of the concept. 
 
7.2.2 Measurement and methods 
Our first innovation and contribution under this subsection is that previous 
studies had subjects who are either mainly racial/ethnic groups or religious 
groups. One of the exceptions is the study by Brinkerhoff and Jacob (2010) in 
Suriname in which they considered the religion and ethnicity of the respondents. 
However, they did not sharpen the distinction between groups because they 
included and, at the same time, separated several ethnic groups under one 
religion and several religious groups under one ethnicity. Normally, studies use 
either religion or ethnicity to serve as proxy for the other. In our study, we 
improved on the distinctiveness and exclusiveness of a group by combining 
ethnicity and religion into one category as ethno-religious group. In this way, we 
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define and sharpen one’s in-group in the intersection of ethnicity and religion. In 
the Philippines, based on our reviews so far, no study has been done with this 
combined ethno-religious categorization to identify and define respondents.  
 Second, on the combination of ethno-religious identification, we have 
not yet encountered a study that points out the dimensions of both ethnic and 
religious identification, and then combine the two to form an independent 
variable, i.e. ethno-religious identification. Often, the measurement only refers 
to either ethnic or religious identification, but not the combined ethno-religious 
identification. The relevance and applicability of the dimensions proposed by 
Phinney and Ong (2007) appropriately correspond with what constitutes ethnic 
and religious identification.  
Third, we improved the measurements of several variables based on 
previous studies. Specifically, we reformulated the questions which suited the 
context of the study, the measurements for perceived group threat, salience of 
ethnic identity, salience of religious identity, and social dominance orientation. 
Tests show that these new reformulated measurements are reliable and valid. 
Likewise, we formulated our own measurement of pakikiramdam because we 
have found no measurement of pakikiramdam from past and related studies in 
the literature. Our measurement on pakikiramdam is the first to attempt to grasp 
a psychological, culturally-rooted, and context-sensitive concept from Filipino 
psychology. 
 Fourth, a well-documented data collection (Sterkens et al., 2014) on this 
socially relevant topic through university-wide random sampling in the six 
major universities, equally divided into two locations (Metro Manila and 
ARMM and adjacent areas) with one Catholic university and two public 
universities in each location, has not been conducted in the Philippines before.  
 Fifth, our reviews of the related studies on contact avoidance in the 
Philippines reveal that rigorous hypotheses testing using quantitative and 
qualitative data in the analysis has not been made before. Our description of the 
measurements in Chapter 3 and procedures of analyses in Chapter 4, 5 and 6 
serves as an invitation for replication to check and verify the validity, accuracy 
and reliability of the measurements and methodological tools used in the study. 
This has been made easily feasible by making all data publicly accessible 
(Sterkens et al., 2014). 
 Sixth, methodological triangulation enabled us to measure what would 
not have been measured only through surveys. The contextual factors such as 
education, mass media, and conflict and how they shape intergroup relations 
between Christians and Muslims are adequately described in Chapter 6. 
Through triangulation, additional expressions of ethno-religious identification 
and forms of contact avoidance or everyday contact avoidance were uncovered. 
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7.3 New research issues 
In view of our findings, innovations and contributions, a number of new 
research issues have emerged from this study. First, we found out that in the 
attitudes towards contact avoidance, a hierarchy in contact roles among 
university students exists, and that the most avoided contact role is the one with 
the most power, the mayor. We know that a substantial number of university 
students are not yet eligible to vote. Thus, it will be interesting to test this 
hierarchy of contact roles with eligible voters and the wider public for 
generalizing possibilities. We then can explore what contact roles are widely 
avoided and accepted by target groups. Second, we have conducted our surveys 
in Metro Manila where there is a small population of Muslims. As a result, there 
is less contact and less opportunity for contact between Christian and Muslim 
ethnic groups. To address this, a multi-site sampling in other Christian-
dominated cities in Mindanao, such as Davao, Cagayan de Oro, Zamboanga, 
and General Santos, where there is a substantial Muslim population, can be done. 
In this way, the research settings will all be located in one island, i.e., Mindanao. 
Third, we have found out remarkably that the direct experiences of violence 
reduce contact avoidance towards out-groups. This finding deserves more 
attention and empirical evidences and explanation. It may be due to the 
sensitivity of the experiences on violence that respondents tended to answer 
from what they think is right, rather than what they will actually do. Fourth, our 
formulation of the measurement for pakikiramdam needs continued refinements 
and further testing to withstand the rigorous testing of its applicability, 
usefulness, and explanatory power on intergroup relations and communication 
in the Philippine context. Fifth, in light of the findings and massive data 
available for further research, the potency of contributing to peacebuilding 
efforts in Mindanao and other areas in conflict or post-conflict scenario is very 
encouraging. An example is the efficacy of trust (Abanes, Scheepers, & 
Sterkens, 2014) towards the improvement of intergroup relations.  
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Appendices 
 
Appendix A belonging to Chapter 4A 
 
4.A Means and factor analysis outputs 
4A.1 Friends by religion (in-group and out-group) 
A. In-group friends  
by religion 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid None 2 .2 0 0 
Some 41 3.6 19 5.5 
Relatively many 217 18.9 69 20.1 
Almost all 707 61.7 173 50.4 
All 166 14.5 72 21.0 
Total 1133 98.9 333 97.1 
Missing System 13 1.1 10 2.9 
Total 1146 100.0 343 100.0 
Mean 3.88 3.89 
B. Out-group friends  
by religion 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid None 366 31.9 11 3.2 
Some 534 46.6 102 29.7 
Relatively many 176 15.4 139 40.5 
Almost all 32 2.8 62 18.1 
All 4 .3 12 3.5 
Total 1112 97.0 326 95.0 
Missing System 34 3.0 17 5.0 
Total 1146 100.0 343 100.0 
Mean 1.90 2.88 
 
4A.2 Religious organization membership and extent of participation 
A. Religious organization 
membership 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid No 733 64.0 168 49.0 
Yes 385 33.6 156 45.5 
Total 1118 97.6 324 94.5 
Missing System 28 2.4 19 5.5 
Total 1146 100.0 343 100.0 
B. Extent of participation 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid Never 14 1.2 8 2.3 
Only on special days 101 8.8 63 18.4 
At least once a 
month 
61 5.3 33 9.6 
Once a week 76 6.6 17 5.0 
More than once a 
week 
105 9.2 38 11.1 
Total 357 31.2 159 46.4 
Missing System 789 68.8 184 53.6 
Total 1146 100.0 343 100.0 
Mean 3.44 3.09 
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4A.3 Ethnic ceremonies 
Ethnic ceremonies 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid No knowledge 273 23.8 34 9.9 
Not participating 707 61.7 259 75.5 
Participating 140 12.2 34 9.9 
Total 1120 97.7 327 95.3 
Missing System 26 2.3 16 4.7 
Total 1146 100.0 343 100.0 
Mean 1.88 2.00 
 
4A.4 Ethnic language use 
Ethnic language use 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid Not using ethnic  
language 
152 13.3 37 10.8 
One situation 50 4.4 36 10.5 
Two situations 64 5.6 71 20.7 
Three situations 87 7.6 64 18.7 
Four situations 174 15.2 61 17.8 
Five situations 214 18.7 21 6.1 
Six situations 314 27.4 6 1.7 
Total 1055 92.1 296 86.3 
Missing System 91 7.9 47 13.7 
Total 1146 100.0 343 100.0 
Mean 3.88 2.55 
 
4A.5 Friends by ethnicity (in-group) 
In-group friends by  
ethnicity 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid None 34 3.0 8 2.3 
Some 82 7.2 30 8.7 
Relatively many 225 19.6 62 18.1 
Almost all 558 48.7 141 41.1 
All 125 10.9 63 18.4 
Total 1024 89.4 304 88.6 
Missing System 122 10.6 39 11.4 
Total 1146 100.0 343 100.0 
Mean 3.64 3.73 
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4A.6 Ethnic organization membership and extent of participation 
A. Ethnic organization 
membership 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid No 1015 88.6 266 77.6 
Yes 89 7.8 54 15.7 
Total 1104 96.3 320 93.3 
Missing System 42 3.7 23 6.7 
Total 1146 100.0 343 100.0 
B. Extent of participation 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid Never 25 2.2 7 2.0 
Only on 
special days 
37 3.2 28 8.2 
At least once a 
month 
9 .8 12 3.5 
Once a week 10 .9 7 2.0 
More than 
once a week 
6 .5 1 .3 
Total 87 7.6 55 16.0 
Missing System 1059 92.4 288 84.0 
Total 1146 100.0 343 100.0 
Mean 2.25 2.40 
 
4A.7 Gender 
Gender 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid Female 741 64.7 228 66.5 
Male 404 35.3 114 33.2 
Total 1145 99.9 342 99.7 
Missing System 1 .1 1 .3 
Total 1146 100 343 100 
 
4A.8 Recent migration 
Recent migration 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid Less than 2 years 168 14.7 43 12.5 
Two-three years 107 9.3 45 13.1 
More than three years 864 75.4 251 73.2 
Total 1139 99.4 339 98.8 
Missing System 7 .6 4 1.2 
Total 1146 100 343 100 
Mean 2.61 2.61 
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4A.9 Household income 
 Christian Muslim 
Household income Frequency Percentage Frequency Percentage 
 Valid Under PhP 7,500 219 19.1 76 22.2 
PhP 7,500 – 19,999 330 28.8 106 30.9 
PhP 20,000 – 44,999 293 25.6 81 23.6 
Over PhP 50,000 295 25.7 42 12.2 
Total 1137 99.2 305 88.9 
Missing System 9 .8 38 11.1 
Total 1146 100 343 100 
Mean 2.07 1.83 
 
4A.10 Father’s and mother’s education 
A. Father’s education 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid No formal education 3 .3 6 1.7 
Preschool - elementary 54 4.7 29 8.5 
High school – vocational 373 32.5 87 25.4 
College - Postgraduate 686 59.9 202 58.9 
Total 1116 97.4 324 94.5 
Missing System 30 2.6 19 5.5 
Total 1146 100 343 100 
Mean 3.56 3.50 
   
B. Mother’s education 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid No formal education 3 .3 11 3.2 
Preschool - elementary 42 3.7 27 7.9 
High school – vocational 298 26.0 93 27.1 
College - Postgraduate 783 68.3 195 56.9 
Total 1126 98.3 326 95.0 
Missing System 20 1.7 17 5.0 
Total 1146 100 100.0 100 
Mean 3.65 3.45 
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4A.11 Father’s and mother’s occupation 
A. Father’s occupation 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid Manual workers/traders 158 13.8 35 10.2 
Agricultural workers 110 9.6 45 13.1 
Service sector workers 87 7.6 18 5.2 
Professionals 265 23.1 64 18.7 
Government officials/ 
private executives 
172 15.0 89 25.9 
Total 792 69.1 251 73.2 
Missing System 354 30.9 92 26.8 
Total 1146 100.0 343 100.0 
B. Mother’s occupation 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid Manual workers/traders 100 8.7 38 11.1 
Agricultural workers 35 3.1 8 2.3 
Service sector workers 114 9.9 30 8.7 
Professionals 267 23.3 65 19.0 
Government officials/ 
private executives 
153 13.4 56 16.3 
Total 669 58.4 197 57.4 
Missing System 477 41.6 146 42.6 
Total 1146 100.0 343 100.0 
 
4A.12 Homogamy 
 Christian Muslim 
Homogamy Frequency Percentage Frequency Percentage 
 Valid Not homogamous 58 5.1 40 11.7 
Homogamous 1088 94.9 303 88.3 
Total 1146 100.0 343 100.0 
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4A.13 Perceived group threat 
 
 
 
 
 
Perceived Group Threat 
Christian Muslim 
h 2 
Socio-
cultural 
Political h 2 Socio-
cultural 
Political 
141. I am worried that study grant 
opportunities will decline due to the 
presence of other religious groups 
 
.68 
 
.84 
  
 
.60 
 
.71 
 
139. The migration of people of different 
religious groups to my community is a 
threat to my own religious groups 
.64 .83  .51 .58  
140. I am worried that job prospects for 
members of my group would decline due 
to the presence of other religious groups 
.58 .81  .44 .63  
142. I am worried that security in my 
university will decline due to the presence 
of other religious groups 
.45 .74  .36 .57  
138. I am afraid that customs of my group 
will be lost due to the presence of other 
religious groups 
.63 .74  .59 .82  
144. I am worried that the security in my 
neighbourhood will decline due to the 
presence of other religious groups 
.64 .68  .55 .79  
149. The chances of getting space in a 
boarding house will decline due to the 
presence of other groups 
.53 .63  .45 .65  
148. I am afraid of increasing violence in 
my neighborhood due to the presence of 
other religious groups 
.55 .59  .39 .67  
145. The religious practices of people 
from other religious groups threaten our 
own way of life 
.54 .58  .40 .57  
147. Members of other religious groups 
are in control of business opportunities 
.53  .70 .71  .90 
146. People from other religious groups 
are given preferential treatment by the 
authorities 
.42  .66 .36  .50 
143. The day will come when members 
of other religious groups will occupy 
crucial positions in the government 
.14  .36 .27  .37 
Initial Eigenvalues  6.06 1.26  5.39 1.22 
% of variance explained  50.54 10.52  44.94 10.15 
Chronbach’s Alpha  .90  .89 
Mean  2.44  2.87 
Factor Correlation  .61 
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4A.14 Social dominance orientation 
 
 
 
Social dominance 
orientation 
Christian Muslim 
h 2 
Equality 
orientation 
Dominance 
orientation 
 
h 2 
Equality 
orientation 
Dominance 
orientation 
97. Group equality should be 
our ideal 
.56 .75  .61 .79  
93. We should do what we 
can to equalize conditions for 
different groups 
.47 .68  .50 .69  
91. It would be good if groups 
could be equal 
.40 .64  .41 .67  
99. All groups should be given 
an equal chance in life 
.48 .64  .54 .71  
95. We would have fewer 
problems if we treated people 
more equally 
.33 .58  .26 .49  
103. We should strive to make 
incomes as equal as possible 
.19 .44  .34 .59  
101. All groups should be free 
to move to a place where they 
choose to live 
.26 .33  .18 .38  
94. If certain groups stayed in 
their place, we would have 
fewer problems 
.42  .68 .20  .48 
104. Sometimes other groups 
must be kept in their place 
.42  .66 .32  .57 
96. Inferior groups should stay 
in their place 
.39  .65 .34  .60 
100. To get ahead in life, it is 
sometimes necessary to step 
on other groups 
.34  .52 .50  .66 
102. It's probably a good thing 
that certain groups are the top 
and other groups are at the 
bottom 
.38  .50 .44  .56 
98. In getting what you want, 
it is sometimes necessary to 
use force against other groups 
.32  .49 .44  .62 
92. It's OK if some groups 
have more of a chance in life 
than others 
.19  .38 .24  .40 
Initial Eigenvalues  4.20 2.15  4.41 2.09 
% of variance explained  25.60 11.07  27.40 10.62 
Chronbach’s Alpha  .78 .77  .80 .78 
Mean  4.31 2.34  4.27 2.55 
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4A.15 Religiocentrism 
 
4A.16 Attitudes towards religious plurality 
 
 
 
 
Religiocentrism 
Christian Muslim 
h 
2
 
In- 
group 
Out- 
group 
 
h 
2
 
In- 
group 
Out- 
group 
55/49. Christians/Muslims are best able to talk 
meaningfully about God 
.68 .79  .76 .88  
51/45. Christians/Muslims respond to God the most 
faithfully 
.44 .71  .31 .57  
53/47. Thanks to their religion, most 
Christians/Muslims are good people 
.39 .55  .27 .50  
52/46. Muslims/Christians only talk about doing 
good deeds without practicing them 
.54  .75 .41  .64 
56/50. Muslims/Christians are often the cause of 
religious conflict 
.53  .70 .33  .57 
54/48. When it comes to religion, 
Muslims/Christians are less tolerant 
.30  .54 .54  .74 
Initial Eigenvalues  2.67 1.22  2.14 1.53 
% of variance explained  36.29 11.71  26.95 16.88 
Chronbach’s Alpha  .74 .70  .64 .68 
Mean  3.44 2.66  4.37 2.87 
Religious plurality 
Christian Muslim 
h 
2
 Monism Pluralism h 
2
 Monism Pluralism 
76. The truth about God is found only in 
my religion 
.59 -.75  .45 .67  
79. Compared with my religion, other 
religions contain only partial truths 
.57 -.74  .32 .54  
73. Other religions do not provide as 
deep a God-experience as my religion 
.58 -.74  .66 .82  
70. Compared with other religions, my 
religion offers the surest way to liberation 
.32 -.58  .14 .36  
80. Differences between religions area a 
source of spiritual development 
.59  .78 .44  .61 
77. Differences between religions provide 
more knowledge of God 
.52  .72 .34  .57 
74. Differences between religions are a 
basis for mutual enrichment 
.36  .62 .22  .41 
75. All religions are equally valid paths to 
liberation 
.39  .50 .35  .58 
78. Everything what is said about God in 
other religions has the same value 
      
Initial Eigenvalues  3.39 1.8  2.16 2.43 
% of variance explained  32.02 14.92  18.24 20.32 
Chronbach’s Alpha  .80 .76  .67 .72 
Mean  2.77 3.51  3.86 3.35 
- 267 - 
 
 
4A.17 Fundamentalism 
 
4A.18 Out-group distrust 
Out-group distrust 
(computed means of the 5 items) 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid Totally disagree 80 7.0 29 8.5 
Disagree 271 23.6 75 21.9 
Neither disagree nor 
 agree 
480 41.9 156 45.5 
Agree 283 24.7 68 19.8 
Totally agree 20 1.7 7 2.0 
Total 1134 99.0 335 97.7 
Missing System 12 1.0 8 2.3 
Total 1146 100.0 343 100.0 
Chronbach’s Alpha .74 .62 
Mean 2.75 2.72 
 
 
 
 
 
 
 
 
 
Fundamentalism 
Christian Muslim 
h 2 
Intratextual 
Fundamentalism  
Scale 
 
h 2 
Intratextual 
Fundamentalism 
 Scale 
58. Everything in the Sacred Writing is 
absolutely true without question 
.80 .90 .71 .84 
59. The Sacred Writing should never be 
doubted, even when scientific or 
historical evidence outright disagrees 
with it 
.77 .88 .63 .79 
62. The Sacred Writing is the only one 
that is true above all Holy Books 
.42 .65 .32 .56 
61. The truths of the Sacred Writing will 
never be outdated, but will always apply 
equally well to all generations 
.41 .64 .35 .60 
q60r. The Sacred Writing is NOT really 
the words of God. but the words of man. 
.26 .50 .20 .45 
Initial Eigenvalues  3.05  2.70 
% of variance explained  53.08  44.06 
Chronbach’s Alpha  .83  .76 
Mean  3.92  4.39 
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4A.19 Salience of religious and ethnic identity 
 
4A.20 Quality of contact 
Quality of contact 
(computed means of the 5 items) 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid Very negative 30 2.6 8 2.3 
Negative 69 6.0 29 8.5 
Neither negative nor 
positive 
299 26.1 119 34.7 
Positive 127 11.1 69 20.1 
Very positive 59 5.1 31 9.0 
Total 584 51.0 256 74.6 
Missing System 562 49.0 87 25.4 
Total 1146 100.0 343 100.0 
Mean 3.93 4.02 
 
 
 
Salience of Religious and 
 Ethnic Identity 
Christian Muslim 
h 2 
 
Salience 
religious 
identity 
Salience 
ethnic 
identity 
 
h 2 
Salience 
religious 
identity 
Salience 
ethnic  
identity 
42. My religious beliefs have a great 
deal of influence in my daily life 
.72 .86  .72 .88  
43. My religious beliefs have a great 
deal of influence on how I make 
important decisions 
.69 .85  .64 .78  
44. My religious beliefs have a great 
deal of influence on how I relate with 
others 
.62 .77  .62 .76  
41. I see myself as a committed member 
of my religious group 
.58 .75  .44 .62  
40. My religious identity is very 
important to me 
.50 .70  .54 .76  
226. My ethnic identity has a great deal 
of influence in my daily life 
.77  .89 .71  .87 
227. My ethnic identity has a great deal 
of influence on how I make important 
decisions 
.70  .85 .71  .85 
228. My ethnic identity has a great deal 
of influence on how I relate with others 
.68  .84 .64  .80 
225. I see myself as a committed 
member of my ethnic group 
.52  .70 .54  .69 
224. My ethnic identity is very 
important to me 
.48  .68 .50  .71 
Initial Eigenvalues  2.35 4.63  2.21 4.62 
% of variance explained  23.54 46.27  22.13 46.22 
Chronbach’s Alpha  .89 .89  .86 .89 
Mean  4.18 3.49  4.58 4.12 
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4A.21 Quantity of contact 
Quantity of contact 
(computed means of the 5 items) 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid Never 328 28.6 8 2.3 
At least once a month 99 8.6 11 3.2 
Once a week 96 8.4 41 12.0 
More than once a week 113 9.9 94 27.4 
Once a day 84 7.3 98 28.6 
Several times a day 78 6.8 72 21.0 
Total 798 69.6 324 94.5 
Missing System 348 30.4 19 5.5 
Total 1146 100.0 343 100.0 
Mean 2.92 4.74 
 
4A.22 Memory of violence 
Memory of violence 
(computed means of the 3 items) 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid None 677 59.1 93 27.1 
Once 246 21.5 90 26.2 
Twice 123 10.7 79 23.0 
Thrice 67 5.8 53 15.5 
Total 1113 97.1 315 91.8 
Missing System 33 2.9 28 8.2 
Total 1146 100.0 343 100.0 
Mean .62 1.29 
 
4A.23 Direct experience of violence 
Direct experience of violence 
(computed means of the 5 items) 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid None 1046 91.3 215 62.7 
One incident 42 3.7 39 11.4 
Two incidents 27 2.4 40 11.7 
Three incidents 10 .9 12 3.5 
Four incidents 7 .6 19 5.5 
Five incidents 3 .3 4 1.2 
Total 1135 99.0 329 95.9 
Missing System 11 1.0 14 4.1 
Total 1146 100.0 343 100.0 
Mean .15 .76 
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4A.24 Indirect experience of violence 
Indirect experience of violence 
(computed means of the 4 items) 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid None 978 85.3 228 66.5 
One incident 75 6.5 39 11.4 
Two incidents 59 5.1 45 13.1 
Three incidents 19 1.7 8 2.3 
Four incidents 5 .4 10 2.9 
Total 1136 99.1 330 96.2 
Missing System 10 .9 13 3.8 
Total 1146 100.0 343 100.0 
Mean .24 .58 
 
4A.25 Pakikiramdam 
 
4A.26 Pakikiramdam integration 
Pakikiramdam integration 
(computed means of the 3 items) 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid Difficult 137 12.0 37 10.8 
Neither difficult nor easy 664 57.9 195 56.9 
Easy 336 29.3 103 30.0 
Total 1137 99.2 335 97.7 
Missing System 9 .8 8 2.3 
Total 1146 100.0 343 100.0 
Mean 3.36 3.40 
 
 
 
 
Adjustment_infosource
s 
To get information 
related to your adjusment 
to a university life, how 
often did you approach.. 
Christian   Muslim 
h 2 Social Community Formal h 2 Social Community Formal 
248. Classmates? .70 .81   .65 .78   
250. Friends? .62 .77   .64 .79   
254. Relatives? .51  .70  .69  .81  
255. Neighbours? .51  .69  .58  .76  
245. Bulletin boards, 
posters, etc.? 
.38   .56 .40   .57 
246. Campus ministry 
/student chaplaincy? 
.31   .56 .25   .49 
Initial Eigenvalues  2.29 1.20 1.04  1.26 2.34 1.03 
% of variance explained  31.12 10.99 8.46  13.58 32.47 7.47 
Chronbach’s Alpha  .79 .66 .47  .79 .77 .42 
Mean  4.30 3.11 2.63  4.34 3.47 2.75 
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4A.27 Pakikiramdam situation 
Pakikiramdam situation 
(computed means of the 5 items) 
Christian Muslim 
Frequency Percentage Frequency Percentage 
 Valid Disagree 15 1.3 6 1.7 
Neither disagree nor agree 681 59.4 203 59.2 
Agree 446 38.9 128 37.3 
Total 1142 99.7 337 98.3 
Missing System 4 .3 6 1.7 
Total 1146 100.0 343 100.0 
Mean 3.73 3.72 
 
 
 
Appendix B belonging to Chapter 4B.  
 
Analysis of variance (ANOVA) 
 
4B.1 Religious self-categorization and contact avoidance 
Self-categorization 
CONTACT AVOIDANCE 
Mean N 
CHRISTIAN .81 1103 
MUSLIM .70 331 
Total .78 1434 
F-Stat 1.53 
Sig. .22 
Eta .03 
 
4B.2 Religious practices and contact avoidance 
Religious practices 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Never or only on feast days .45 62 .15 41 
At least once a month .75 174 .55 62 
Once a week .74 408 .68 87 
More than once a week .95 310 .77 73 
Once or several times a day .92 133 1.10 59 
Total .81 1087 .68 322 
   
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 2.40 .05 3.60 .01 
Linearity 7.34 .01 13.34 .00 
Deviation from linearity .75 .52 .35 .79 
Pearson’s R .08 .20 
Eta .09 .21 
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4B.3 Collective rituals and contact avoidance 
Participation in Collective rituals 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Not participating .95 129 .00 3 
For non-religious reasons .85 145 2.50 6 
For religious reasons .77 784 .67 314 
Total .80 1058 .70 323 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 1.03 .36 6.39 .00 
Linearity   1.51 .22 
Deviation from linearity   11.27 .00 
Pearson’s R -.04 -.07 
Eta .04 .20 
 
4B.4 Rites of passage and contact avoidance 
Participation in 
Rites of passage 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Not participating .76 37 .61 71 
For non-religious reasons .73 280 .49 105 
For religious reasons .83 738 .95 128 
Total .80 1055 .71 304 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. .53 .59 3.82 .02 
Linearity   4.41 .04 
Deviation from linearity   3.22 .07 
Pearson’s R .03 .12 
Eta .03 .16 
 
4B.5 In-group friends by religion and contact avoidance 
In-group friends 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
None 3.00 2   
Some .82 38 .32 19 
Relatively many .66 211 .36 69 
Almost all .79 679 .78 165 
All 1.06 160 .97 70 
Total .81 1090 .71 323 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 3.12 .02 3.24 .02 
Linearity 3.14 .08 8.88 .00 
Deviation from linearity 3.11 .03 .41 .66 
Pearson’s R .05 .16 
Eta .11 .17 
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4B.6 Out-group friends by religion and contact avoidance 
Out-group friends 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
None .66 351 2.91 11 
Some .82 514 .91 98 
Relatively many 1.08 172 .51 134 
Almost all .84 31 .64 61 
All 1.75 4 .00 12 
Total .81 1072 .72 316 
   
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 3.05 .02 10.69 .00 
Linearity 9.46 .00 19.80 .00 
Deviation from linearity .91 .44 7.66 .00 
Pearson’s R .09 -.24 
Eta .11 .35 
 
4B.7 Membership in religious organization and contact avoidance 
Membership_religious 
organization 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Non member .72 704 .53 163 
Supporter/Member .95 373 .93 151 
Total .80 1077 .72 314 
   
F-Stat 6.34 7.17 
Sig. .01 .01 
Eta .08 .15 
 
4B.8 Participation in religious organization and contact avoidance 
Participation_religious 
organization 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Never .86 14 .50 8 
Only on special days 1.22 97 .61 62 
At least once a month .85 60 1.03 31 
Once a week .68 73 1.00 17 
More than once a week 1.08 103 1.43 35 
Total .99 347 .92 153 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 1.43 .22 1.79 .14 
Linearity     
Deviation from linearity     
Pearson’s R -.03 .21 
Eta .13 .22 
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4B.9 Ethnic self-categorization and contact avoidance 
Ethnic categorization 
CONTACT AVOIDANCE 
Mean N 
Bicolano .59 37 
Cebuano 1.22 268 
Chinese 1.18 28 
Ilocano .88 49 
Ilonggo .74 46 
Maguindanao .64 91 
Maranao .84 160 
Tausug .60 25 
Other Islamized group .37 27 
Lumad or Indigenous 1.00 23 
Tagalog .51 494 
Others 1.07 102 
Total .79 1350 
   
F-Stat 5.43 
Sig. .00 
Eta .21 
 
4B.10 Ethnic ceremonies and contact avoidance 
Ethnic ceremonies 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
No knowledge .82 261 .94 34 
Not participating .82 684 .65 251 
Participating .69 134 1.00 33 
Total .81 1079 .72 318 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. .55 .58 1.50 .22 
Linearity     
Deviation from linearity     
Pearson’s  R -.02 .01 
Eta .03 .08 
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4B.11 Ethnic language use and contact avoidance 
Ethnic language use in different 
instances 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
None .80 145 .58 36 
One to three instances .79 196 .57 165 
More than three instances .83 674 .96 84 
Total .81 1015 .69 285 
   
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. .07 .93 2.70 .06 
Linearity     
Deviation from linearity     
Pearson’s  R .01 .12 
Eta .01 .14 
 
4B.12 Ethnic in-group friends and contact avoidance 
Ethnic in-group friends 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
None 1.22 32 .88 8 
Some .81 74 .34 29 
Relatively many .67 219 .32 62 
Almost all .78 538 .71 133 
All .99 120 1.21 61 
Total .80 983 .70 293 
   
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 1.76 .14 4.37 .00 
Linearity   10.75 .00 
Deviation from linearity   2.25 .08 
Pearson’s  R .01 .19 
Eta .08 .24 
 
4B.13 Membership in ethnic organization and contact avoidance 
Membership_ethnic 
organization 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Non member .77 976 .70 258 
Supporter/Member 1.13 86 .90 51 
Total .80 1062 .73 309 
   
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 5.19 .02 .93 .34 
Linearity     
Deviation from linearity     
Pearson’s  R   
Eta .07 .06 
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4B.14 Participation in ethnic organization and contact avoidance 
Participation_ethnic 
organization 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Never .88 25 .43 7 
Only on special days 1.29 35 .48 27 
At least once a month 1.33 9 1.10 10 
Once a week 1.00 9 2.29 7 
More than once a week .50 6 3.00 1 
Total 1.08 84 .88 52 
   
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. .57 .69 2.98 .03 
Linearity   10.28 .00 
Deviation from linearity   .54 .66 
Pearson’s R -.03 .42 
Eta .17 .45 
 
4B.13 Ethno-religious self-categorization and contact avoidance 
Ethno-religious self categorization CONTACT AVOIDANCE 
Mean N 
Bicolano Christian .59 37 
Cebuano Christian 1.22 268 
Chinese Christian 1.18 28 
Ilocano Christian .88 49 
Ilonggo Christian .79 42 
Maguindanao Muslim .65 91 
Maranao Muslim .83 159 
Tausug Muslim .62 24 
Others Muslim .32 25 
Lumad/Indigenous Peoples Christian 1.00 23 
Tagalog Christian .52 487 
Others Christian 1.08 101 
Total .79 1334 
F-Stat 5.30 
Sig. .00 
Eta .21 
 
4B.14 Gender and contact avoidance 
Gender 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
male .83 388 .97 108 
female .80 714 .55 222 
Total .81 1102 .69 330 
F-Stat .13 7.55 
Sig. .72 .01 
Eta .01 .15 
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4B.15 Household income and contact avoidance 
Income 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Low (Under 7,500) .89 205 .71 75 
LowerMiddle (7,500-19,999) .89 322 .90 100 
UpperMiddle (20,000-44,999) .78 283 .70 79 
High (45,000 and higher) .66 285 .43 42 
Total .80 1095 .73 296 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 1.80 .15 1.24 .30 
Linearity     
Deviation from linearity     
Pearson’s R -.07 -.06 
Eta .07 .11 
 
4B.16 Father’s education and contact avoidance 
Father’s education 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
No formal education 4.00 1 1.67 6 
Pre-school & elementary .82 50 .67 27 
Secondary &vocational .91 360 .64 85 
Tertiary & post-graduate .74 665 .72 196 
Total .81 1076 .71 314 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 2.90 .03 1.13 .34 
Linearity 3.34 .07   
Deviation from linearity 2.67 .07   
Pearson’s R -.06 -.03 
Eta .09 .10 
 
4B.17 Mother’s education and contact avoidance 
Mother’s education 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
No formal education 1.00 3 1.18 11 
Pre-school & elementary .73 41 .44 25 
Secondary &vocational .95 280 .71 90 
Tertiary & post-graduate .76 761 .71 190 
Total .81 1085 .71 316 
   
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 1.34 .26 .82 .48 
Linearity     
Deviation from linearity     
Pearson’s R -.04 -.001 
Eta .06 .09 
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4B.18 Homogamy marriage and contact avoidance 
Homogamous marriage 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Not homogamy .88 57 .55 40 
Homogamy .80 1046 .72 291 
Total .81 1103 .70 331 
F-Stat .15 .59 
Sig. .70 .44 
Eta .01 .04 
 
4.B19 Recent migration and contact avoidance 
Recent migration 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Less than 2 years .84 163 .41 41 
2 – 3 years 1.10 106 .51 45 
More than 3 years .77 828 .79 242 
Total .81 1097 .70 328 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 2.73 .07 1.92 .15 
Linearity     
Deviation from linearity     
Pearson’s R -.04 .11 
Eta .07 .11 
 
4B.20 Father’s occupation and contact avoidance 
Father’s occupation 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Manual workers/traders .74 148 .51 35 
Agricultural workers 1.54 106 .61 41 
Service sector workers .71 83 .78 18 
Professionals .72 261 1.10 63 
Government officials/private 
executives 
.81 167 .53 86 
Total .86 765 .71 243 
   
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 6.98 .00 1.91 .11 
Linearity 2.48 .12   
Deviation from linearity 8.47 .00   
Pearson’s R -.06 .02 
Eta .19 .18 
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4B.21 Mother’s occupation and contact avoidance 
Mother’s occupation 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Manual workers/traders .78 94 .58 36 
Agricultural workers 1.61 33 .29 7 
Service sector workers .78 112 .79 29 
Professionals .74 262 .73 64 
Government officials/private 
executives 
.88 146 .64 55 
Total .83 647 .67 191 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 2.90 .02 .32 .86 
Linearity .24 .63   
Deviation from linearity 3.78 .01   
Pearson’s R -.02 .03 
Eta .13 .08 
 
4B.22 Perceived group threat and contact avoidance 
Perceived group threat 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Totally disagree .22 83 .00 8 
Disagree .53 517 .20 87 
Neither disagree nor agree .87 302 .73 105 
Agree 1.44 124 .80 69 
Totally agree 2.14 73 1.38 60 
Total .81 1099 .71 329 
   
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 35.83 .00 8.55 .00 
Linearity 137.70 .00 31.60 .00 
Deviation from linearity 1.87 .13 .87 .46 
Pearson’s R .33 .30 
Eta .34 .31 
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4B.23 SDO dominance and contact avoidance 
SDO_dominance 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Totally disagree .29 110 .26 23 
Disagree .71 469 .51 104 
Slightly disagree .91 345 .74 103 
Neither disagree nor agree 1.16 135 1.24 70 
Agree 1.34 41 .36 28 
Total .81 1100 .71 328 
   
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 8.67 .00 4.81 .00 
Linearity 33.24 .00 5.51 .02 
Deviation from linearity .48 .70 4.57 .00 
Pearson’s R .17 .13 
Eta .18 .24 
 
4B.24 SDO equality and contact avoidance 
SDO_equality 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Disagree 1.03 87 1.39 49 
Neither disagree nor agree .81 145 .72 46 
Slightly agree .79 648 .58 147 
Agree .81 94 .61 36 
Totally agree .76 126 .46 52 
Total .81 1100 .70 330 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. .65 .63 4.26 .00 
Linearity   11.33 .00 
Deviation from linearity   1.90 .13 
Pearson’s R -.03 -.18 
Eta .05 .22 
 
 
 
 
 
 
 
 
 
 
 
- 281 - 
 
4B.25 Quantity of contact and contact avoidance 
Quantity of contact 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Never .80 325 2.29 7 
At least once a month 1.01 95 1.45 11 
Once a week 1.02 95 1.29 38 
More than once a week 1.02 112 .85 89 
Once a day 1.20 83 .43 97 
Several times a day .70 76 .26 72 
Total .92 786 .69 314 
   
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 1.69 .13 7.38 .00 
Linearity   35.28 .00 
Deviation from linearity   .45 .72 
Pearson’s R .04 -.32 
Eta .10 .33 
 
4B.26 Quality of contact and contact avoidance 
Quality of contact 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Negative 2.23 30 2.88 8 
Neither negative nor positive 1.42 65 1.03 29 
Slightly positive .84 282 .66 116 
Positive .61 122 .54 67 
Very positive .61 57 .06 31 
Total .91 556 .67 251 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 10.48 .00 9.44 .00 
Linearity 31.55 .00 25.94 .00 
Deviation from linearity 3.45 .02 3.94 .01 
Pearson’s R -.23 -.30 
Eta .27 .36 
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4B.27 Religiocentrism in-group and contact avoidance 
Religiocentrism_in-group 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Totally disagree .44 41 .00 1 
Disagree .58 168 .00 3 
Neither disagree nor agree .74 505 .43 54 
Agree .88 265 .65 117 
Totally agree 1.37 90 .85 150 
Total .79 1069 .70 325 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 5.98 .00 1.40 .23 
Linearity 20.73 .00   
Deviation from linearity 1.06 .37   
Pearson’s R .14 .13 
Eta .15 .13 
 
4B.28 Religiocentrism out-group and contact avoidance 
Religiocentrism_out-group 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Totally disagree .34 257 .53 58 
Disagree .63 315 .57 81 
Neither disagree nor agree 1.04 458 .72 158 
Agree 1.94 33 .94 17 
Totally agree 2.44 9 2.67 9 
Total .79 1072 .72 323 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 21.66 .00 5.79 .00 
Linearity 79.87 .00 10.82 .00 
Deviation from linearity 2.26 .08 4.11 .01 
Pearson’s R .26 .18 
Eta .27 .26 
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4B.29 Attitudes towards monism and contact avoidance 
Monism 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Totally disagree .63 332 .83 12 
Disagree .74 245 .61 23 
Neither disagree nor agree .85 421 .55 113 
Agree 1.44 79 .71 129 
Totally agree 1.00 20 1.17 47 
Total .80 1097 .72 324 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 5.93 .00 1.90 .11 
Linearity 16.53 .00   
Deviation from linearity 2.39 .07   
Pearson’s R .12 .10 
Eta .15 .15 
 
4B.30 Attitudes towards pluralism and contact avoidance 
Pluralism 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Totally disagree .95 84 1.36 33 
Disagree 1.14 80 .95 20 
Neither disagree nor agree .79 601 .68 185 
Agree .73 273 .41 44 
Totally agree .61 59 .79 14 
Total .80 1097 .74 296 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 1.86 .12 2.67 .03 
Linearity   7.58 .01 
Deviation from linearity   1.04 .38 
Pearson’s R -.07 -.16 
Eta .08 .19 
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4B.31 Fundamentalism and contact avoidance 
Fundamentalism 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Disagree .44 174 .70 20 
Neither disagree nor agree .66 319 .43 44 
Slightly agree .91 286 .53 88 
Agree .98 175 .65 74 
Totally agree 1.18 145 1.03 100 
Total .81 1099 .71 326 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 7.54 .00 2.40 .05 
Linearity 29.13 .00 6.20 .01 
Deviation from linearity .35 .79 1.13 .34 
Pearson’s R .16 .14 
Eta .16 .17 
 
4B.32 Out-group distrust and contact avoidance 
Out-group distrust 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Totally disagree .18 76 .14 28 
Disagree .36 267 .34 73 
Neither disagree nor agree .64 460 .66 151 
Agree 1.60 272 1.12 68 
Totally agree 2.68 19 3.86 7 
Total .81 1094 .71 327 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 49.65 .00 16.97 .00 
Linearity 164.70 .00 42.12 .00 
Deviation from linearity 11.30 .00 8.59 .00 
Pearson’s R .36 .33 
Eta .39 .42 
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4B.33 Memory of violence and contact avoidance 
Memory of violence 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
None .70 650 .71 90 
Once .78 237 .53 86 
Twice 1.14 121 .71 78 
Thrice 1.42 66 .98 52 
Total .81 1074 .71 306 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 7.96 .00 1.26 .29 
Linearity 21.61 .00   
Deviation from linearity 1.14 .32   
Pearson’s R .14 .07 
Eta .15 .11 
 
4B.34 Direct experience of violence and contact avoidance 
Direct experience 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
None .80 1010 .78 206 
One to two incidents .83 66 .59 79 
More than three incidents 1.05 19 .59 34 
Total .81 1095 .71 319 
   
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. .31 .73 .69 .50 
Linearity     
Deviation from linearity     
Pearson’s R .02 -.06 
Eta .02 .07 
 
4B.35 Indirect experience of violence and contact avoidance 
Indirect experience 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
None .78 942 .72 224 
One to two incidents .98 131 .70 81 
More than two incidents 1.05 22 .56 16 
Total .81 1095 .71 321 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 1.56 .21 .11 .90 
Linearity     
Deviation from linearity     
Pearson’s R .05 -.02 
Eta .05 .03 
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4B.36 Salience of religious identity and contact avoidance 
Salience of ID_religious 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Disagree .34 62 .00 7 
Neigher disagree nor agree .78 378 .63 49 
Agree .86 653 .73 273 
Total .81 1093 .70 329 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 4.10 .02 1.10 .33 
Linearity 5.78 .02   
Deviation from linearity 2.41 .12   
Pearson’s R .07 .07 
Eta .09 .08 
 
4B.37 Salience of ethnic identity and contact avoidance 
Salience of ID_ethnic 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Disagree .67 161 .85 13 
Neigher disagree nor agree .77 762 .58 159 
Agree 1.12 172 .79 146 
Total .81 1095 .69 318 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 5.24 .00 1.12 .33 
Linearity 8.71 .00   
Deviation from linearity 1.77 .18   
Pearson’s R .09 .06 
Eta .10 .08 
 
4B. 38 Pakikiramdam adjustment information sources community and  
contact avoidance 
Community sources 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Never/at least once .89 383 .87 69 
A couple of times/every week .76 593 .63 197 
Nearly everyday .80 115 .83 54 
Total .81 1091 .72 320 
   
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. .89 .41 1.08 .34 
Linearity     
Deviation from linearity     
Pearson’s R -.03 -.02 
Eta .04 .08 
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4B.39 Pakikiramdam adjustment info sources University social  
and contact avoidance 
University_ social 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Never/at least once .93 45 .67 12 
A couple of times/every week .82 506 .79 143 
Nearly everyday .79 541 .64 170 
Total .81 1092 .70 325 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. .23 .79 .53 .59 
Linearity     
Deviation from linearity     
Pearson’s R -.02 -.05 
Eta .02 .06 
 
4B.40 Pakikiramdam adjustment info sources University formal and contact 
avoidance 
University_ formal 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Never/at least once .78 638 .59 160 
A couple of times/every week .84 434 .81 156 
Nearly everyday 1.14 21 .80 5 
Total .81 1093 .70 321 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. .89 .41 1.09 .34 
Linearity     
Deviation from linearity     
Pearson’s R .03 .08 
Eta .04 .08 
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4B.41 Pakikiramdam_integration and contact avoidance 
Pakikiramdam_integration 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Difficult 1.02 131 .53 36 
Neither difficult nor easy .76 641 .73 191 
Easy .83 323 .69 98 
Total .81 1095 .70 325 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 1.20 .14 .36 .70 
Linearity     
Deviation from linearity     
Pearson’s R -.02 .02 
Eta .06 .05 
 
4B.42 Pakikiramdam situation and contact avoidance 
Pakikiramdam_situation 
CONTACT AVOIDANCE 
CHRISTIANS MUSLIMS 
Mean N Mean N 
Disagree .64 14 .33 6 
Neither diagree nor agree .73 655 .67 198 
Agree .92 430 .75 122 
Total .80 1099 .70 326 
 
 F-Stat Sig. F-Stat Sig. 
F-Stat/Sig. 2.50 .08 .38 .69 
Linearity     
Deviation from linearity     
Pearson’s R .07 .04 
Eta .07 .05 
Appendix c belonging to Chapter 5 
 
5.1 Regression analyses 
 
Model 1 (Ethno-religious self-categorization); Model 2a [(Before) all religious identification variables and (After) those 
significant ones]; Model 2b [(Before) all ethnic identification variables and (After) those significant ones]; Model 2c 
[(Before) all ethno-religious identification variables and (After) those significant ones]; Model 3 [(Before) all individual and 
control variables and (After) those significant ones + significant ethno-religious variables in Model 2c); Model 4 [(Before) all 
intermediate determinants and (After) those significant ones + those in model 3)  
 
Table 5.1. All variables in regression analyses  
Model 
Model1 Model 2a Model 2b Model 2c Model 3 Model 4 
B Before After Before After Before After Before After Before After 
 (Constant) 1.22 -.68 .10 1.23 1.29 -.38 1.74 1.52 2.16 -.87 -.48 
Ethno-religious ID 
(CebuanoCh=ref.)  
   BicolanoCh 
 
-.62** 
 
-1.13* 
 
-.55** 
 
-.46* 
 
-.41* 
 
-.98 
 
-.38 
 
-.002 
 
-.26 
 
.001 
 
-.10 
   ChineseCh -.04 -.86 .00 .07 .04 -.58 .07 1.45** .55 -.04 1.67** 
   IlocanoCh -.34 -1.36** -.33 -.04 -.08 -1.36** -.04 -.07 -.05 .13 -.09 
   IlonggoCh -.43* -.89* -.42* -.28 -.26 -.76 -.30 -.50 -.42 -.78* -.60* 
   Lumad_IPsCh -.22 -.17 -.22 -.19 -.19 -.47 -.15 -.24 -.22 .04 -.01 
   OthersCh -.14 -.25 -.09 -.07 -.06 -.54 -.06 .20 .005 .58 .35 
   TagalogCh -.70** -1.24** -.68** -.89** -.88** -1.52** -.86** -.79** -.74** -.34 -.43** 
   MaguindanaoMus -.57** -.43 -.48** -.45** -.46** -.34 -.40* -.28 -.47* -.33 -.26 
   MaranaoMus -.39** -.41 -.30* -.42** -.40** -.33 -.36** -.36 -.28 -.32 -.28 
   TausugMus -.59* -.71 -.27 -.24 -.24 -.62 -.12 .04 .06 .18 .05 
   Other_IslamizedMus -.90** -1.29** -.70** -.75** -.76** -1.40** -.71* -1.04* -.70* -.22 -.36 
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Participating rites of passage 
(religious reason=ref.) 
   Not participating rites of passage 
  
-.37 
 
-.16 
   
-.42 
 
-.06 
 
.40 
 
.04 
 
-.19 
 
-.02 
   Participating nonreligious reason  -.36* -.21*   -.30 -.19* -.05 -.22* -.35* -.20 
Participating for religious 
reason=ref. 
   Not participating collective rituals 
  
38 
 
.30* 
   
.43 
     
   Participating nonreligious reason  .49 .19   .43      
Religious practices  .09a .09a**   .07
a      
In-group friends (religious)  .31**a .10a**   .23
a      
Religious out-group friends 
(None)=ref.  
   Some 
  
.02 
    
-.04 
     
   Relatively many  .03    -.18      
   Almost all  -.42    -.50      
   All  -1.42    -1.39      
(Not a member=ref.) 
   Religious org. member 
  
.73 
    
1.03 
     
Participating in religious org 
(Never=ref.)  
   Only special days 
  
.38 
    
.55 
     
   Monthly  .18    .25      
   Weekly  -.19    -.09      
   More than weekly  .23    .35      
Ethnic In-group friends (All=ref.) 
   Ethnic_friends none 
    
-.09 
 
-.08 
 
.71 
 
-.03 
 
.21 
 
-.13 
 
-.99 
 
-.54 
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   Ethnic_friends some    -.41* -.39* -.04 -.40* -.53* -.65** -.69* -.64** 
   Ethnic_friends relatively many    -.50** -.50** -.37 -.52** -.40* -.58** -.43* -.43** 
   Ethnic_friends almost all    -.29** -.28** -.46* -.31** -.08 -.25* -.27 -.26 
Language use (More than 3 
instances=ref.) 
    Not using ethnic language 
    
.06 
 
.03 
 
.05 
 
-.43** 
 
-.46* 
 
-.33* 
 
.02 
 
-.09 
     One to three instances     .45** .40** .53 .36** -.55** .30* -.12 -.32* 
 Ethnic Ceremony (No 
knowledge=ref.) 
   Not participating 
    
.03 
  
-.25 
     
    Participating    .005  .07      
 Not a member=ref. 
   Ethnic org. member 
    
.18 
  
-.06 
     
 
 
3 
Father Occupation (Agriworkers 
=ref.) 
   Father  Manual Laborers 
        
-.94** 
 
-.59** 
 
-.52* 
 
-.54** 
   Father Serviceworkers        -1.21** -.59** -.17 -.35 
   Father Professionals        -.99** -.48** -.09 -.17 
   Father Govt executives        -1.22** -.61** -.24 -.41* 
(Not homogamy = ref.) 
    Homogamy 
        
.26 
   
Sex (Male=ref.) 
   Female 
        
.004 
   
Low income=ref. 
   Low Middle income 
        
.37* 
   
   Upper Middle income        .36    
   High income        .18    
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Father’s education (No formal 
education=ref.) 
   Pre-Elementary and Elementary 
education 
        
-1.22 
   
   Secondary and Vocation education        -1.27    
   College and Post-graduate 
education 
       -1.18    
Mother’s education (No formal 
education=ref.) 
  Pre-Elementary & Elementary 
education 
        
1.32 
   
   Secondary and Vocation education        1.67*    
   College and Post-graduate 
education 
       1.44    
Migration (Less 2years)=ref. 
   Two 3years 
        
.005 
   
   More 3years        .21    
Mother Occupation (Manual 
Laborers=ref.) 
     Mother Agriworkers 
        
-.42 
   
     Mother Serviceworkers        .10    
     Mother Professionals        .006    
     Mother Govtoffexecs        .14    
4 Perceived Group Threat          .18**
a .19**a 
Distrust out-group          .24**
a .29**a 
Intratextual Fundamentalism          .22**
a .17**a 
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Quantity of contact          -.08
a -.11**a 
Direct Experience of violence          -.10*
a -.10**a 
Religiocentrism out-group          .08
a  
SDO_dominance          .05
a  
SDO_equality          -.05
a  
Religiocentrism in-group          .02
a  
Religious_monism          -.05
a  
Religious_pluralism          .02
a  
Quality of contact          -.08
a  
Memory of violence          .02
a  
Indirect Experience of violence          -.06
 a  
Salience of Ethnic ID          .03a  
Salience of Religious ID          -.04a  
 Community information source           .02a  
University social information source          .06a  
University formal information source          -.004a  
Pakikiramdam integration          -.05a  
Pakikiramdam situation          .03a  
 
a
 beta coefficients 
* and in bold p-value ≤ 0.05 (dummy variables are divided by 2) 
** and in bold p-value ≤ 0.01 (dummy variables are divided by 2)  
 
5.2 Variance inflation factor (VIF) 
 
Table 5.2.1 VIF of ethno-religious identification variables in Model 2 
Ethno-religious identification variables 
Collinearity Statistics 
Tolerance VIF 
 (Constant)   
Collective rituals .88 1.14 
Religious practices .88 1.14 
Rites of passage .87 1.15 
Out-group friends .89 1.12 
In-group friends .83 1.21 
Membership religious organization .85 1.17 
Ethnic ceremony .97 1.04 
Ethnic language use .89 1.12 
Ethnic in-group friends .80 1.25 
Membership ethnic organization .93 1.07 
 
 
Table 5.2.2 VIF of variables in Model 3 
Control variables (individual characteristics) 
Collinearity Statistics 
Tolerance VIF 
 (Constant)   
Rites of passage .96 1.04 
Ethnic in-group friends .90 1.11 
Ethnic language use .90 1.11 
Sex .97 1.03 
Household income .66 1.51 
Father’s education .58 1.73 
Mother’s education .55 1.81 
Recent migration .97 1.03 
Parental marriage (homogamy) .97 1.03 
Father’s occupation .57 1.76 
Mother’s occupation .52 1.91 
 
- 295 - 
 
Table 5.2.3 VIF of variables in Model 4 
Intermediate determinants 
Collinearity Statistics 
Tolerance VIF 
 (Constant)   
Rites of passage .87 1.15 
Ethnic in-group friends .89 1.12 
Ethnic language use .87 1.16 
Father’s occupation .90 1.11 
Perceived group threat .63 1.58 
Social dominance orientation .64 1.57 
Social equality orientation .71 1.40 
Religiocentrism in-group .56 1.79 
Religiocentrism out-group .69 1.45 
Religious monism .61 1.64 
Religious pluralism .79 1.27 
Fundamentalism .67 1.50 
Quality of contact .70 1.43 
Quantity of contact .74 1.35 
Out-group distrust .66 1.51 
Memory of violence .77 1.30 
 Direct experience of violence .68 1.46 
 Indirect experience of violence .67 1.49 
Salience religious identity .69 1.46 
Salience ethnic identity .76 1.31 
Pakikiramdam_source of info community .81 1.23 
Pakikiramdam _source of info university social  .85 1.17 
Pakikiramdam _source of info university official .82 1.22 
Pakikiramdam integration .88 1.13 
Pakikiramdam situation .90 1.12 
 
5.3 Description and iteration of model trimming process  
In this process, we use backward stepwise method by starting out with all the defined set 
of variables in each model. There are four (4) regression models with their defined set of 
variables in this study. In each model, we will describe the relevant results, as well as 
actions and decisions undertaken. The bases for dropping or excluding an ethno-religious 
identification variable in Model 2 and control variable in Model 3 are its contribution to 
the understanding of the model, i.e. lowest R square change and high p-value (non-
significance), whereas for intermediate determinants in Model 4 are lowest t-value and 
high p-value (non-significance). 
 
   Model 1  Y = ER (Ethno-religious self-categorizations) 
   Model 2  Y = Model 1 + Religious identification+ ethnic identification variables 
   Model 3  Y = Model 2 (Only significant RE variables) + Control variables 
   Model 4  Y = Model 3 (Only significant control variables) + Intermediate determinants 
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Model 1 
The first and only round of regression analysis in Model 1 involves the 12 ethno-
religious self-categorization variables. With Cebuano Christians as reference category, 
seven (7) ethno-religious categorizations, including the four Muslim ethnic groups, come 
up with significant differences compared with Cebuano Christians.  
 
Model 2 (Ethno-religious identification variables) 
Only religious practices, ethnic in-group friends and participation in ethnic 
organizations have linear relationship with contact avoidance. Hence, all other ethno-
religious identification variables have been converted into a set of dummy variables.  
 
Preliminary round: Among the ethno-religious identification variables in Model 
2c (see above Table 5.1) which is the basis of Model 2 in Table 5.2 (in the text), four 
variables (Chinese Christians, other Muslims, religious membership, and ethnic 
membership in organizations) appear to be constants or have missing correlations 
according to SPSS output. These variables are automatically excluded by SPSS in the 
analysis. In this case, one or two can be dropped in the analysis. We have decided not to 
drop any of the ethno-religious self-categorizations, so participation in ethnic 
organizations is tried to be dropped first. After that, the regression analysis runs well 
without “warnings” for automatic exclusion by SPSS in the output.  
 
Round Candidate variables for 
exclusion 
R square 
change 
p-value Decision - 
exclude 
1st  Ethnic membership vs. Religious 
practices 
.00  vs. .001 .80  vs.  .46 Ethnic 
membership 
2nd  Religious practices vs. Rel. out-
group friends 
.001vs. .008 .44  vs. .52 Religious 
practices 
3rd  Ethnic ceremony  vs. Rel. out-
group friends  
.006vs.  .011 .29  vs.  .32 Ethnic 
ceremony 
4th  Religious membership vs. Rel. out-
group friends 
.002  vs. .01  .31  vs.  .35 Religious 
membership 
5th  Rel. out-group friends vs. 
Participation in rel. org.  
.01 vs.  .014 .35  vs.  .19 Rel. out-
group friends 
6th  Rel. in-group friends vs. Collective 
rituals 
.007vs.  .008 .07  vs.  .15   Rel. in-group 
friends 
7th  Collective rituals vs. Participation 
in rel. org.  
.006vs.  .012 .27  vs.  .27 Collective 
rituals 
8th  Participation in rel. org. .013 .24 Participation 
in rel. org. 
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Model 3 (Control variables) 
All variables are transformed into a set of dummy variables. 
Round Candidate variables for 
exclusion 
R square 
change 
p-value Decision - 
exclude 
1st  Sex .00 .98 Sex 
2nd  Homogamy vs. Recent 
migration 
.001  vs. .003 .53  
vs.  .35 
Homogamy 
3rd  Recent migration vs. Mother’s 
occupation 
.003  vs.  .005 .36  
vs.  .58 
Recent migration 
4th  Mother’s occupation vs. 
Household income 
.005  vs.  .008 .57  
vs.  .18 
Mother’s 
occupation 
5th  Father’s education vs. 
Household income 
.002  vs.  .004 .61  
vs.  .32 
Father’s education 
6th  Household income vs. 
Mother’s education 
.004  vs.  .005 .32  
vs.  .26 
Household income 
7th  Mother’s education .005 .22 Mother’s 
education 
 
Model 4 (Intermediate determinants) 
All intermediate determinants are treated as metric variables, thus the lowest t-value with 
non-significant p-value determines which variable is to be dropped. 
Round Excluded determinant t-value p-value 
1st  Pakikiramdam-University formal info source -.08 .93 
2nd  Religiocentrism in-group .18 .86 
3rd  Memory of violence .27 .79 
4th  Religious pluralism .20 .84 
5th  Pakikiramdam-Community info source .06 .95 
6th  Religious monism -.50 .62 
7th  Social equality orientation -.42 .68 
8th  Pakikiramdam- Situation .49 .62 
9th  Salience ethnic identity .55 .58 
10th  Pakikiramdam- Integration -.66 .51 
11th  Salience religious identity  -.58 .56 
12th  Indirect experience of violence -1.02 .31 
13th  Social dominance orientation  1.06 .29 
14th  Pakikiramdam-University social info source 1.20 .23 
15th  Religiocentrism out-group  1.42 .16 
16th  Quality of contact -1.46 .14 
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